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This book analyses the revival of charismatic Protestantism
as an exarple of globalisation. Simon Colernan shows that,
along with many social movernents, these religious conserva-
tives are negotiating their own interpretations of global and
post-modern processes. They are constructing an evangelical
arena of action and meaning within the liminal, chaotic
space of the global. The book examines globalisation not
only as a social process, but also as an embodied practice
involving forms of language and ritwalised movernent.
Charismatic Christianity is presented through its material
culture —art, architecture and consurner products —as well as
its rhetoric and theology. The book provides an account of
the incorporation of electronic media such as television,
videos and the Tnternet into Christian worship. Tssues relat-
ing to the conduct of fieldwork in contexts of globalisation
are raised in an account which is also the first major ethnog-
raphy of a Faith ministry.

SIMON COLEMAN is lecturer in anthropology at the
University of Durham. His books include An fniroducizon fo
Anifrepoleg y, co-written with H. Watson (1990}, Fugrimage: Fasi
and Preseni m ihe World Religions, co-written with J. Elsner (19g5),
Duscoverng Anthrcpolegy, co-edited with R. Simpson (1998} and
The Anikrcpoleg y o f Freendship, co-edited with 8. Bell (1999). He
serves on the editorial board of a nuraber of journals.






CAMERIDGE $TUDIES IN IDEOLOGY AND RELIGION I2
General Editors: Duncan Forrester and Alistair Kee

Editorial Board: José¢ Miguez Bonino, Rebecca 8. Chopp, John De
Gruchy, Graham Howes, Yeow Choo Lak, David McLellan, Kenneth
Medhurst, Rayrmond Plant, Christopher Rowland, Elisabeth
Schiissler-Fiorenza, Charles Villa-Vicencio, Haddon Wilmer

Religion increasingly is seen as a renewed foree, and is recognized as an
important factor in the modern world in all aspects of life - cultural, eco-
noric, and political. Tt is no longer a matter of surprise to find religious
factors at work In areas and situations of political tension. However, our
information about these situations has tended to come from two main
sources. The news-gathering agencies are well placed to convey Informa-
tion, but are hampered by the fact that their representatives are not
equipped to provide analysis of the religious forces involved. Alterna-
tively, the movements generate their own accounts, which understandably
scern less than objective to outside observers. There is no lack of infor-
ration or factual material, but a real need for sound acaderic analysis.
Cambridge Studies in Tdeology and Religion meets this need. It attempts
to give an ok jective, balanced and programmed coverage to issues which
- while of wide potential interest — have been largely neglected by ana-
lytical investigation, apart from the appearance of sporadic individual
studies. Intended to enable debate to proceed at a higher level, the series
should lead to a new phase in our understanding of the relationship
between ideology and religion.

Tilles published
1. Atheology of reconstruction: nation-building and hurman rights
CHARLES VILLA-VICENCIO

2. Christianity and politics in Doe’s Liberia
PAUL GIFFORD

3. Protestantismn in contemporary China
ALAN HUNTER AND KIM-KWONG CHAN

4. Religion and the making of society: essays in social theology
CHARLES DAVIS

5. Pastoral care and liberation theology
STEPHEN PATTISON



. Theology, ideology and liberation: towards a liberative theology

PETER 3COTT

. Christianity and democracy: a theology for a just world order

JOHN DE GRUCHY

. Power, gender and Christian roysticism

GRACE M. JANTZEN

. God’s just vengeance: crime, violence and the rhetoric of salvation

TIMOTHY GORRINGE

. Christian justice and public policy

DUNCAN FORRESTER

. The Brazilian popular church and the crisis of modernity

MANUETL A. VASQUEZ

. The globalisation of charisratic Christianity

SIMON COLEMAN



THE GLOBALISATION
OF CHARISMATIC
CHRISTIANITY

Spreading the Gopel f Prosperi’y

SIMON COLEMAN
amersiy f Durfiam

i3 CAMBRIDGE
%1:% UNIVERSITY PRESS



PUBLISHED BY THE FPRESS SYNDICATE OF THE UNIVERSITY OF CAMBRIDCE
The Pitr Building, Trumpingron Street, Cambridge, Unired Kingdon‘l

CAMBRIDCE UNIVERSITY PRESS

The Edinburgh Building, Cambridge CB2 2RU, UK

40 West 20th Streer, New York, NY 10011-4211, USA

477 Williamstown Road, Fort Melbourne, VIC 3207, Australia
Ruiz de Alarcon 13, 28014 Madrid, Spain

Dock Heouse, The Warterfront, Cape Town 8001, Sourth Africa

http://www.cambridge.org
© Simon Coleman 2004
First published in printed format 2000

ISBN 0-311-03337-0 eBook {Adobe Reader)
ISBN 0-321-66072-6 hardback



For Leslie






Contents

Lust of tlustratwons page x
Acknowledgements xi
Introduction !

I A ‘weird babel of tongues’: charisma in the modern

world 17

2 ‘Faith which conquers the world’: globalisation and
charisma 49
3 Sweden: national ‘state’ and global ‘site’ 72
4 The Word of Life: organising global culture 37
5  Words: from narrative to embodiment 17
6  Aesthetics: from iconography to architecture 143
7 Broadcasting the faith 166
8 Expansive agency 187
g Contesting the nation 208
10 The Word and the world 23T
References 241
Index 239



Ha W Mo

Hlustrations

The new Word of Life building
Baptism in Uppsala swimming baths
Christ as body-builder

‘Word of Death’ graffiti

page 83

147
211



Acknowlecgements

After quite a few years of researching and talking about the glob-
alisation of Protestant charismatics 1 have grown used to col-
leagues remarking: “Oh yes, that lot were hanging around trying to
convert everybody where £ was working, too.” Luckily, most people
seem to have an opinion on these Christians. I have benefited from
many conversations with friends and fellow fieldworkers, and
would particularly like to thank the following: Ray Abrahams,
Eileen Barker, James Beckford, Sandra Bell, David Beriss, Barbara
Bodenhorn, Fenella Cannell, James Carrier, Michael Carrithers,
Peter Collins, Judith Coney, Susan Drucker-Brown, John Elsner,
Paola Filippucci, Paul Gifford, Mario Guarino, Rosalind Hackett,
Graham Howes, Sue Hyatt, Matthew Johnson, David Martin,
Caroline and Filippo Osella, Malcolm Ruel, Nancy Schaefer,
Amanda Sealy, Bob Simpson, Anthony Sinclair, Peter Stromberg,
Nicole Toulis, Maya Unnithan, Harvey Whitchouse and Bryan
Wilson.

Jan-Ake Alvarsson encouraged me to carry out fieldwork in
Uppsala and, once 1 had arrived, became an essential source of
good tea and even better advice. Dan Nosell and David Westerlund
also imparted refreshment and knowledge in equal measure.
Sigbert Axelson, Antonio Barbosa da Silva, Ove Gustafsson,
Charlotte Engel, Per-Anders Forstorp, Margareta Skog and Sverre
Stai shared with me their own experiences of working on
Scandinavian Faith ministries. Curt Dahlgren and Goéran
Gustafsson answered my questions on the sociology of religion in
Sweden. Tina Trenczek regularly coaxed me out of churches
and into calés. Gunhild Winqgvist Hollman began by helping me
with my Swedish and then became a good friend. Members of

x



xii Acknowledgements

the Uppsala Department of Cultural Anthropology, the local
Filadelfia Congregation and the Word of Life Foundation all
tolerated a visiting English anthropologist with humour and
hospitality.

The research for this book was aided by a trip to the University
of California at Berkeley, and more particularly its library. I would
like to thank Richie Abrams of the Berkeley History Department
for lending me his office and allowing me to browse among his
bookshelves, and both Richie and Marcia Abrams for providing a
place to stay and a regular supply of bagels. The Special Staff
Travel Fund and the Anthropology Department, Durham
University, granted me the funds to visit the US. At Cambridge
University Press, it has been a pleasure to work with Kevin Taylor.

My family and in particular my parents, John and Rochelle,
have given me constant support since the inception of my work on
evangelicals. Maury and Elizabeth Carlin have grown used to a
son-in-law who switches over from the baseball to watch televan-
gelism. Eli, my son, is a little too young to appreciate the finer
points of academic debate, but has helped in his own special way.
Leslie, meanwhile, has not only coped with a distracted husband,
but also commented upon the whole of the manuscript in draft
form. Since she is from California, she probably knows more than
most people about the dynamics of mixing European and
American culture. It is to her that I dedicate this book with love.



Introduction

Hi!...Don't hesitate to contact me if you want to know more
or if you want to have migression. You can also find out where
I'm preaching — just look at my aza:y. Corne to our meetings,
but I'm warning you! You rmight get blessed!

These words, and quite a few others, were recently addressed tome
by 2 Swedish preacher called Stefan Salmonsson.' 1 first encoun-
tered Stefan in the mid-1980s, when he was working as a part-time
bus driver while beginning his career as a youth evangelist. Over
the years, 1 have sat in the congregation and listened to many of
his sermons. This time, however, my appreciation of Stefan’s
words was a little different from usual. Instead of sitting in a church
hall T was in my departmental office, in England, waiting for a
tardy student to come and see me. | had switched on my computer
and typed the name of the ministry Stefan works for into my
Internet connection. Within a couple of minutes 1 found Stefan
greeting me (and, of course, any number of other possible visitors)
when 1 located his home page. The site was new to me, but I was
impressed by what it was offering. By clicking on the highlighted
words | could gain instant access to Stefan’s movements over the
next few months or ask him to pray over any personal ‘need’ 1
might have. Another part of the site informed me that 1 had the

' In this book, pseudonyms will be used for charismatics unless the identity of the person is
50 cbvious that there would be little point in concealment. Stefan is a well-known preacher
n Sweden and his real name 15 given here. He works for the Livety Ord {"Word of Life’)
foundation, the focus of much of my ethnographic analysis. The translation from the
Swedish, as elsewhere in the bocok, is my own.

I
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opportunity to ‘Get to know Jesus’ by saying a simple prayer that
was helpfully supplied. T could click on yet another button to read
Stefan’s favourite spiritual quotations, or even send him a favour-
ite phrase of my own. His pages also offered the possibility of going
to other, similar sites, where I could explore a seemingly boundless
world of virtual evangelical information and interaction. My
favourite bit of the site, however, was the graphic Stefan placed on
his first page: a globe was located close to his name, spinning round
and round to complement the static words of the text.

‘Redneck religion’, as Harvey Cox (1984) terms the new mass-
mediated forms of Protestant fundamentalism and evangelicalism,
has in recent decades emerged from its separatist shell in the
United States and elsewhere. ‘Rednecks’ have increasingly been
forced into white collars as believers have become more economi-
cally powerful and socially ambitious.” Web sites represent merely
one example of the methods currently used by comservative
Christians to reach potential converts as well as fellow believers
around the world, and this book will examine the ways in which
Christians such as Stefan are displaying a potent combination of
technological mastery and self-assuredness as they spread their
message to new areas of missionary opportunity.

Among many contemporary religious conservatives, faith is far
removed from the privatised life-world of Thomas Luckmann’s
(1967) ‘invisible religion’. Their religion is nothing if’ not visible. It
is also global in its outreach. Missionary fields that experienced
Christianisation along with the colonising process have provided
especially fertile ground for the revised faiths of a post-colonial age,
but even apparently unpromising areas in Europe have not gone
untouched. Conservative Protestants from the United States have
sometimes prompted but often merely witnessed the emergence of
new constituencies of believers in all corners of the earth.? Cox
argues (1995:120) that Pentecostalism is the most rapidly expand-
ing religion of our times. His view is reinforced by Peter Berger’s

2 Marsden {1982); Poloma {1982:4); Amrnerrnan {19g1); Celeman {1gg6a); Miller (1gg7:5).

* For a recent article summarising the literature on Afro-American, Latin American and
African Pentecestalism, see Cotten {19g7). For classic general accounts of Pentecestalism
see Bloch-Hoell {1964) and Hollenweger {1972).
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claim (19go) that there are today two global religions of enormous
vitality — conservative Islam and conservative Protestantism.*

The long-term implications of such developments have yet to be
established. Earlier this century, it was perhaps tempting to see
conservative Protestantism as an anti-modern and anachronistic
revival of tradition. At least, that is how these believers were per-
ceived by journalists and many scholars during the “Scopes Trial’
of 1925, when a court case investigating the teaching of evolution
in a Tennessee school was turned into a nation-wide debate on the
intellectual and cultural standing of conservative religious beliefs
(Wills 19g90:106). However, one of the aims of this study of
Protestant charismatics is to show that many features of their ideol-
ogy and practice are well adapted to modern and even post-
modern cultural conditions. These conservatives belong to the
present age — and almost certainly the future, as well.

Recent developments have done more than renew flagging
faiths. The re-emergence of aggressive, often doctrinally uncom-
promising movements raises key questions concerning the delimi-
tation of cultural, territorial and ideological boundaries in the
modern world —between the sacred and the secular, the private and
the public, the religious and the political.” Some scholars assert that
the revival of proselytising faith provides a refutation of linear
models of secularisation in the West.® Others say we should not be
fooled so easily: conservative Protestants will probably have little
lasting impact on industrial, democratic societies such as that of the
US (Bruce 1990a). No doubt such debates will continue to rage. In
this book, I propose that the revival of conservative Protestantism
in many parts of the contemporary world can be viewed in the light

* Brouwer et al. estimate {1996:183) that possibly over 300 million Bible-believing evangel-

icals exist in the world today. Miller {1g57:5), raeanwhile, poses the following thetorical
question: ‘“Who would have predicted that Pentecostalisrn would grow faster than, say,
Llamic fundamentalisra, with more than 400 million adherents world-wide, mcluding
expansion n Africa as well as South America’

To some degree, also, between electronically mediated and face-to-face perspectives on
reality.

Thus Peter Berger, m a rejomder to Steve Bruce at a conference on Berger’s work {*Peter
Berger and the Study of Religion’, held at Lancaster University, 5—7 Deceraber 19g7),
argued that the presence of alarge body of active evangelicals and fiundarmentalists in the
Umited States contradicts the notion that all Western societies are secularising.

A

an
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of another body of social theory that is of vital importance but is
still relatively little explored in relation to the spread of such faith:
that of globalisation.

GLOBALISATION A3 30CTIAL FPROCESS AND
EMEODIED FRACTICE

Providing an extended definition of globalisation will be a task for
chapter 2. For the time being, I draw on some observations of
Roland Robertson. He notes (19g92:8) that ‘Globalization as a
concept refers both to the compression of the world and the
intensification of consciousness of the world as a whole’ and argues
that there has also been an ‘acceleration in . . . concrete global
interdependence’. Implicit within Robertson’s characterisations of
a broad sociological process is reference to specific social activities
and institutions — such as the movement of capital around the
globe, the workings of world-wide media systems or the articula-
tions of cultural identities in relation to humanity as a whole. In
this book, my particular interest is in demonstrating how our
understanding of the phrase ‘consciousness of the world’ can be
extended and nuanced when analysed through the ethnographic
lens of the activities, cultural assumptions and social institutions of
conservative Protestants.

Of course, evangelicals and fundamentalists have a long history
of travelling the world to spread the universally applicable Word.
Their activities today, involving the promotion of transnational
‘lows’ (Appadurai 1996) of religious culture, personnel and okjects
across space and time, can be seen as contemporary manifestations
of age-old proselytising practices.” Many aspects of globalisation
can also be regarded as amplifications rather than fundamental
transformations of previous forms of human activity To give
merely one example, pilgrimages within the world religions have
long challenged the salience of national borders or ethnic boun-
daries as definitive markers of identity and practice (Coleman and
Elsner 1995). However, to talk today of conservative Protestantism

" The word evangelical comes from the Greek “evangelistes’, meaning ‘bringer of good
tidings’.
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as a world religion does not mean quite the same as it would have
done a century, or even half a century, ago. These Christians are
responding to wider social processes that are rendering former
understandings of territory, society and cultural identity increas-
ingly problematic. Rudolph (1997:1) comments that religious com-
munities are among the oldest of the transnationals, but that, in the
contemporary situation, ‘religion has expanded explosively, stimu-
lated as much by secular global processes — migration, multina-
tional capital, the media revolution — as by proselytizing activity’.
In a curious sense, then, apparently secular aspects of modernity
have actually increased the scope of religion rather than rendering
it irrelevant. Along with many social movements, evangelicals and
fundamentalists are negotiating their own interpretations of and
relationships to global and (post-)modern processes. It may be, as
Rudolph argues (ibid.:1), that transnational activity creates a
liminal space that cuts across conventional political and cultural
divisions. Yet such a space is neither homogeneous nor neutral in
its constitution. As a realm of possibilities, it juxtaposes frag-
mented, dynamic and ofien competing versions of global con-
sciousness and practice.

I hope to show how the Christians I have studied construct a
place of their own, a specific arena of action and meaning, within
the shifting, liminal, chaotic space of the global. Most of these
Christians do not, of course, use a social scientific vocabulary to
describe what they are doing (even though sociology and anthro-
pology are now taught in some evangelical universities). They
have, however, developed ways of engaging in global activity that
overlap with but are not the same as methods adopted by, say,
secular businessmen or members of Greenpeace. Part of the task
of the social scientist in such a context must therefore be to develop
a double hermeneutic, an academic interpretation of charismatic
understandings of their world that takes ‘fully . . . into account the
reflexivity of the other’ (Csordas 19g4:xi).

Afurther dimension of my argument is that a global, charismatic
‘consciousness’ should not be understood as a purely cognitive cul-
tural system. The orientations towards the world displayed by these
Christians involve not merely a set of ideas, but also engagement in
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certain physical and material activities, including the development
of a spiritually charged aesthetic that encompasses ritual move-
ments, media consumption, linguistic forms and aspects of the
external environment.® The global culture of the people discussed
in this book is acted out and practised as much as it is discussed or
even consciously reflected upon. I attempt to show how their relig-
ious ideology is manifested in the practical constitution of everyday
life as well as in worship or explicit discourse (Comaroff 1985:5).
Religious activities contribute to the creation of a form of charis-
matic ‘habitus’, a form of embodied disposition (discussed in
chapter5), thatis geared towards the transcendence of thelocal and
yet can be articulated in specific contexts of beliel and practice.
Understanding the constitution of this habitus requires an ethno-
graphic appreciation of charismatic constructions of the person, of
sociality, even of space and time.

My proposal is therefore that the global culture of these chris-
tians does not simply involve communicating across territorial
boundaries. It also involves the creation of a multi-dimensional yet
culturally specific sense of reaching out into an unbounded realm
of action and identity. Seen in these terms, globalisation is not
merely a broad sociological process; it is also a quality of action, a
means of investing an event, okject or person with a certain kind
of translocal value. Berger and Luckmann (1966) have famously
discussed the social construction of reality in terms which present
such reality as resting on collectively maintained plausibility struc-
tures. The self is regarded as always engaged in a dialectical rela-
tionship with the socio-cultural world (Wuthnow et al. 1984:38). 1
am arguing that processes of globalisation do not simply happen
to believers; they also create them in their own image. Engagement
in such processes allows one plausibly to perceive onesell as part of
(and contributing to) an ultimate reality where global and spiritual
transcendence of the sell become mutually reinforcing, even
mutually constitutive, activities.

¥ Some work on evangelical aesthetics does exist, even if more is needed. Stromberg
{1986:33), Forrest {1988), Peacock and Tyson {1g8g), Richardson {1ggo) and Lehmann
{19g96) ntegrate sorme consideration of Protestant architecture nte wider argurnents.
McDannell {19g95) presents a sutvey of materal culture amongst a variety of Christian
groups in North Arerica.
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CONTEXTS! FERSONAL, INTELLECTUAL, CULTURAL

It would be tempting for the sake of narrative coherence to claim
that, some fifieen years ago when 1 began to carry out anthropo-
logical fieldwork on conservative Protestants, 1 had already
decided to frame my research questions in relation to theories of
globalisation. The realities of ethnographic investigation rarely
achieve a seamless fit between intention and achievement,
however. Thus my original plans bore a rather indirect relationship
to the present work. My decision to work in Europe was fuelled —
50 it seems to me now — by various forms of intellectual perversity.
Rather than journeying to remote climes, in common with most of
my postgraduate colleagues, | had decided to apply anthropologi-
cal ideas closer to home. With a family background that combined
Eastern European Judaism, Scottish Presbyterianism and Anglo-
Saxon atheism, and an education between the ages of seven and
cighteen in a school founded on Benthamite principles of secular
utilitarianism, I felt that charismatics were sufficiently remote from
my everyday experience to warrant ethnographic investigation.

A search through various databases for references on conserva-
tive Protestantism resulted in a daunting printout containing thou-
sands of references, produced by numerous social scientific studies.
Most of the latter, 1 discovered, were carried out in the United
States. My response was to try to locate some as yet unresearched
groups in a Western context clearly different in significant ways
from North America. Salvation, or at least some clues as to
where to look, came in the form of David Martin’s marvellously
erudite A General Theo y « f Secularization (1978). The book’s schematic
characterisation of Protestant, liberal democracies (now, of
course, some twenty years old) places the United States and the
Scandinavian countries at opposite ends of a continuum of plural-
ism. The US is described as federalist in politics and religion. The
notion of the dissenting denomination is said to have become wide-
spread (see also Hunter 1987:7), along with a stress on feeling and
spontaneity that suits denominational ideals of voluntarism and
commitment; evangelical religion therefore has the potential to
function as a dominant rather than counter motif’ within religious
circles. According to Martin’s framework, Scandinavian countries
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contrast sharply with the pluralism and heterogeneity of the
United States. In Sweden, the Lutheran Church® has adapted itsell
to changes in the character of the state, which for much of the
twentieth century has constituted a Social Democratic establish-
ment. While the State Church has served as a repository of
national and historic feeling, non-socialist politicians and religious
peripheries have had little success in their attempts to resist the
centre, and religion has not had a cultural or ethnic base from
which to resist metropolitan influence.

Sweden, a supposed heartland of secularity, homogeneity and
stability, scemed a perfect fieldwork site for an anthropologist
secking to study Protestant charismatics who were trying to flourish
in a context remote from the dynamic pluralism of North America.
My decision was also helped by the discovery of a feature of the
country that is remarkable and yet rarely mentioned in works by
social scientists who do not work in Scandinavia: relative to the size
of the population and the supposed secularity of the culture,
Sweden maintains a large Pentecostal Movement. Currently,
around 90,000 people claim membership of the Movement in a
national population of z little under nine million, and many adher-
ents are highly active in their involvement. Throughout the past
century, Swedish Pentecostalists have created, among other things,
a national daily newspaper, banking facilities and a television pro-
duction company. Although many of these Christians retain a
sense of spiritual and cultural peripherality in relation to national
culture —and see such a stance as necessary to their revivalist prin-
ciples — they have become an accepted part of the religious and
cultural landscape of the country (Coleman 198g).

A preliminary visit to Sweden in 1985 helped me decide where
I would conduct fieldwork. I had been recommended to talk to an
academic based in Uppsala (a university town just north of
Stockholm) who also happened to be a Pentecostalist. From him 1
learned not only about the local Pentecostal church that had been
in the town for many decades, but also about a new charismatic
group that had been set up in the early 1980s. My informant had
not been to see the new group himself, but he said they were

¥ After many decades of debate, the Lutheran Church has, in fact, decided to become dis-
established.
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becoming well known — indeed, highly controversial — in local
Christian circles. I soon decided that my fieldwork would involve a
comparison of these two churches: one old, one new; one estab-
lished and respected, the other controversial. In particular, I
wanted to examine relations between the two groups alongside a
study of the different ways in which they negotiated relations with
wider cultural, social and political contexts in the town.

The stage secemed set for research to commence. Indeed it was,
but not quite as 1 had expected. The newer group that 1 had
decided to study — called the Word of Life (Zivets Ord)'® — turned
out to be rather more than a thorn in the side of local Christians:
in fact, it was fast becoming a nationally known, even notorious,
cultural phenomenon. I remember, for instance, an occasion in the
late 19805 when 1 had returned to England after my first spell of
fieldwork. I tuned my radio to a broadcast from Sweden. The pro-
gramme was discussing themes that had preoccupied the country’s
media over the previous year. The speaker claimed (admittedly
with some exaggeration) that Swedish journalists had discussed
little over the past twelve months other than sex or the Word of
Life. Such a juxtaposition of topics might have been viewed as
unfortunate by members of the charismatic group, but few would
have denied that they have become something of a national obses-
sion during their short history. The Word of Life has acted as a cat-
alyst for the kinds of moral panics that are more usually associated
with New Religious Movements (Becklord 1985; Barker 198g). It
has been described in public and private realms as a brainwashing,
money-grabbing, heretical, dangerously right wing, Americanised
and deeply un-Swedish institution (Coleman 198g).

I decided on a strategy of working in the Pentecostal congrega-
tion and the Word of Life at the same time to gain a sense of pos-
sible interactions between the two groups, and soon discovered
that relations between the two were indeed strained. Many
Pentecostalists felt threatened both by the Word of Life’s aggres-
sive evangelism and by the fact that it appeared to be attracting
members from more established congregations in the town, includ-
ing their own. In the Pentecostal church itself] located in the centre

'" The phrase appears m the New Testament. See for instance 1 John 1, where 1t refers to
Jesus.
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of town and with around a thousand members, I found people to
be readily accepting of my presence. Some simply assumed that |
was a Pentecostalist mysell, while others, who asked me about my
own beliefs, took me for what I was, a sympathetic outsider. Indeed,
I soon found that I had been assigned a specific identity. T was reg-
ularly greeted with the appellation ‘our English brother’ by the
affable head pastor who perhaps did not always remember my
name but knew where I fitted into the social scheme of the church.
I joined the gospel choir, helped with producing educational cas-
settes for children, and regularly attended services and private
study groups. I became part of a relatively stable religious commu-
nity that was quite impressive in the degree to which members
could sukject each other to a kind of benign surveillance; it was
also a community that seemed relatively sure of its place not only
in the Swedish Pentecostal Movement, but also in the religious,
social and cultural community of Uppsala.

Ficldwork at the Word of Life proved to be a very different expe-
ricnce. I located the group’s premises in a rather desolate indus-
trial zone to the east of the city centre. Rumours that researchers
from Uppsala University’s Theology Department had been sub-
jected to policies of non-co-operation did not encourage me, but
in the event a Pentecostalist missionary who frequently attended
the Word of Life offered to help me find a way in. He selected the
assistant pastor of the group as the person most likely to be sym-
pathetic to my case. After a service, the pastor listened to my expla-
nation that I wanted to write about churches in Uppsala for my
doctoral dissertation and informed me that neither he nor
anybody else at the ministry would have time to help my research
—they had far too much to do. On the other hand, he would not
stop me from attending Word of Life events and talking informally
to its members. Relieved, I started to attend twice-weekly services
at the group.

Unfortunately, 1 could not join the Word of Life’s choir, as its
professional aspirations far exceeded those of the gospel choir of
the Pentecostal church: my enthusiastic but entirely tuneless
singing would have appeared out of place in the seamless perfor-
mances put on by members of the newer organisation. I also dis-
covered that gaining a comprehensive overview of the activities of
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the newer church was initially rather difficult. The Pentecostal
church ran a shop, had a small radio station attached to its prem-
ises and supported various missionaries in foreign lands, but was
clearly focussed to a large degree on its long-standing and locally
based congregation. In contrast, the Word of Life organisation
comprised far more than a congregation of approaching a thou-
sand or so members even in 1936, when 1 first encountered it: an
extensive media business, educational facilities for younger chil-
dren and a conference centre were also in operation. Furthermore,
members of the group were running what they claimed was the
largest Bible School in Europe. In subsequent years, all of these
operations have been expanded and augmented by a fledgling uni-
versity, more extensive missionary operation, website, local radio
franchise (subsequently given up) and satellite Bible Schools as well
as offices in other parts of Europe. While certain personalities at
the Word of Life remained constant, involving a core of people
who performed pastoral, educational and business-related tasks
and who were also prominent at services, I found that the group
attracted many people with much more transient interests in its
activities. Shorter-term visitors included: students at its schools
who were expecting and ofien encouraged to move on alier a few
months or years; visiting preachers, particularly from Scandinavia
and the United States at first but increasingly from other parts of
the world; charismatics from various parts of Sweden or other
countries who came to the group’s regular workshops and confer-
ences; members of more established churches who occasionally
attended Word of Life services (and who ofien looked rather
sheepish when spotting, and being spotted by, other members of
their own church); purchasers of the many products sold at its
shops; even non-Christian residents of Uppsala, curious to sce a
group reported so extensively in the press, or perhaps concerned
to sece what kind of organisation a {riend or family member had
joined. 1 remember once having to act as an interpreter at the
Pentecostal church when (a rare event) some visiting North
American Christians came to a couple of meetings; at the Word of
Life, however, my help was certainly not required as instant trans-
lations of services into more than one language became standard
practice at the group.
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Gradually, over the fificen months I spent in Sweden during my
first period of fieldwork, I came to know people who attended the
Word of Life as well as I knew many members of the Pentecostal
church.'" Such social contacts were achieved mostly through con-
sciously cultivating acquaintances made at services or participat-
ing in a prayer group for Christian university students run by a
group member. Yet I, in common with most other regulars at the
Word of Life, could not hope to come to know more than a modest
fraction of the mobile population that flowed through the group.
Many of us also remained anonymous to each other. While a
number of people either tried to convert me or assumed that the
real reason | was there was because God had led me to the group,
in practice my beliefs were rarely questioned since I became merely
one more semi-familiar face at services.

Certain aspects of the relatively nameless experience of partic-
ipation in the Word of Life’s activities can be related to the fact that
it is a fledgeling institution: a long history of mutual participation
in a common spiritual prcject has not yet been established; the
urgent sense of needing to cultivate revival rather than consolidat-
ing community is still very much present. I also want to argue,
however, that the forms of sociality being cultivated at the group
are partial transformations of those evident in either the institu-
tionalised present or the revivalist past of other Christian groups
in Sweden. The new ministry’s adherents, led by pastors and edu-
cators, have created a religious culture constituted by modes of
religious consumption and staging of social interaction that appear
to be very new in the Swedish religious landscape. In fact, the
group has come to embody a form of sociality that I shall be char-
acterising as distinctly global in its orientation.'?

My original decision to base my research in Scandinavia there-
fore contained a striking and significant irony. 1 had decided to
remove mysell from North American charismatics, yet regularly
found mysell listening to them preaching in, of all places, a

' Since then {between spring 1986 and suramer 1987), 1 have returned to Uppsala roughly
EVETY tw 0T thTee yeaTs.

"2 This is not to say that previous Christian groups have not constructed orientations to ‘the
global’. As we shall see, 1 am talking of matters of degree in relation 1o global ‘con-
scinusTess’ and ‘orientation’.
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medium-sized town in the southern part of Sweden. From the
outside, and certainly to its critics, the Word of Life appears essen-
tially to be a vehicle for the diffusion of unadulterated North
American conservative Protestant ideas to Sweden and thence to
Europe (Coleman 1980; 1993). I came to realise that an under-
standing of the group could not be restricted to an analysis that
treated it, in classic ethnographic fashion, as a purely sell-
contained social and cultural unit (Llareau and Shultz 1996:3). The
charismatic arena in which the group operates extends far beyond
Uppsala and Sweden itself; it is part of a wider movement of
broadly like-minded Christians that has been dominated in the
past by North American believers but is becoming increasingly
transnational with time. This book is therefore based in the
fieldwork experience of a religious culture that cannot be confined
to a single spatial or national context. In a way, it is concerned to
understand the workings of a globally dispersed charismatic
network from the viewpoint of one of its more notable points.
Within the network as a whole, there exists an internal market
involving the production and consumption of particular goods as
well as the promotion of highly mobile preachers who circulate
between numerous, widely distributed workshops and conferences.
Believers create a comprehensive and comprehensible evangelistic
world of mutual interaction within a broader, secular, social and
cultural world that is rather more difficult to understand and
control.

These remarks must not be taken to mean that I am denying the
salience of local and national context to my analysis. As the Word
of Life became a national talking-point before my surprised and
fascinated gaze, 1 became interested in the ways in which its
members negotiated their relationship with what they perceived as
their surrounding culture. Certainly, the almost constant abuse
directed at the group from a variety of bodies and individuals in
Sweden has influenced the ways in which believers present them-
selves to people whose ideological support cannot be guaranteed.
For instance, they have ofien attempted to ‘localise’ their evangel-
ical message in order to give it particular resonance in the Swedish
context. At the same time, adherents have found comfort in the
fact that they belong to 2 movement whose scope extends beyond
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an immediately hostile religio-political environment. 1 shall be
arguing towards the end of this book that one of the reasons why
the group has roused such ire in Sweden is precisely because it
embodies aspects of the globalisation process that appear to be
deeply threatening in the specific circumstances of contemporary
Swedern.

Over the years, as my interests in globalisation have developed,
I have found mysell writing about the Word of Life to the virtual
exclusion of the Pentecostal church. This book is no exception to
that tendency. Nevertheless, 1 regard my experience of having
worked in the older church and having regularly visited other con-
gregations in Uppsala as vital to my understanding of the newer
group. In this way I have come to appreciate what is particular to
the Word of Life’s modes of worship and forms of sociality.
Comparisons with other churches will be used at various points in
the text to make my point. Furthermore, in keeping with a research
strategy that assesses the significance of a given religious group in
relation to multiple contexts of action and reaction, I have com-
bined my participant-observation among churches in Uppsala
with a series of other methods of gathering data. Newspaper arti-
cles and other literature produced on both the Swedish Pentecostal
Movement (past and present] as well as the Word of Life have been
consulted extensively. 1 lived in a student corridor of Uppsala
University whilst carrying out my initial fieldwork, and engaged in
frequent discussions concerning my work with my often incredu-
lous neighbours. Some were Christian, some not; almost nobody
had anything to say about the Pentecostal church; almost every-
body had strong opinions on the Word of Life. More formally, 1
conducted a series of interviews with local priests and pastors in
Uppsala concerning their views of the Word of Life, and carried
out a small number of interviews with local residents of the town,
obtained by snowball sampling, to see what they knew and thought
of the local religious landscape.'?

My somewhat schizophrenic existence — moving between
churches as well as between secular student life and contexts of
intense religiosity — was made even more complex by the fact that

13 These interviews are discussed particularly in chapter g, and alse in Coleman {198g).
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I was also discussing my work with members of Uppsala
University’s Anthropology and Theology departments. Such aca-
demic contexts could not be divorced from ‘the field’ in which 1
worked: local scholars (particularly theologians) helped to define
the context in which the Word of Life was interpreted in Uppsala
and Sweden as a whole. If; as I have argued, we need to be aware
of evangelical forms of reflexivity in comprehending processes of
globalisation, we must also reflect upon our own assumptions in
the analysis of a religious group whose ideology appears to contra-
dict many of the cherished principles of academic life.

THE ORDER OF CHAFTERS

The first three chapters of the book provide intellectual and histor-
ical background to subsequent ethnographic description and ana-
lysis. In chapter 1, 1 discuss conservative Protestantism in very
broad terms, assessing its contemporary significance as a religious
and cultural phenomenon. I then focus on the so-called ‘Faith’, or
‘Health and Wealth’ Movement, of which the Word of Life is a
prominent member. The (largely North American) religious and
intellectual roots of the Movement are outlined, along with Faith
attitudes to the person, language and the material world. Chapter
2 summarises recent work on globalisation, suggesting areas where
more work can be done, before reconsidering the role of Protestant
charismatic religion in the light of global processes. In the next
chapter 1T outline salient features of Sweden as a cultural and
religio-political context for evangelical activity, focussing on the
construction of the modern state as well as those translocal forces
that are perceived to threaten national identity.

Chapter 4 provides a bridge into a more detailed study of the
Word of Life, with the organisation and activities of the group pre-
sented in very broad fashion. Much of the rest of the book concen-
trates on the ways in which the Swedish group articulates a
globalising form of charismatic ideology and practice. | examine
narrative, ritualised movement, art, architecture, use of the mass
media and deployment of money, showing how each reinforces a
globalising, charismatic habitus. Comparisons with the ritual and
more broadly aesthetic dimensions of other churches based in
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Uppsala are also made. In addition to various comments on
the Pentecostalists, 1 include in chapter 6 an analysis of a well-
established {ree church in Uppsala, part of a denomination called
the Swedish Mission Covenant, that can be shown to represent a
radically different ideological position to that of Faith Christians.

Towards the end of the book, in chapter g, I show that the
group’s apparent ease at playing on a global stage is highly prob-
lematic when reconsidered on a national level. Faith activity in
Sweden has gained a reputation as a source of foreign-inspired
spiritual and economic imperialism. It has come to represent the
breaking of certain cultural taboos associated not only with con-
ventional religion, but also with the supposed coherence of a
national culture and collectivist state apparatus. The response of
the Word of Life to criticism can itsell be viewed as expressing a
globalised orientation to its mission. In discursive terms, the group
s placed within a theological and historical framework that
appears both to celebrate and to transcend the immediate context
of Sweden. Word of Life leaders promote a discourse of spiritual-
ised nationalism whereby entreprencurial, conservative Protestant
values are presented as essentially Swedish. At the same time,
adherents are encouraged to perceive themselves as contributors to
a narrative of salvation that must be reinforced through experi-
ences of mutual interaction between Christians from all parts of
the world.

I do not propose that globalisation is the only analytic frame-
work through which to understand contemporary conservative
Protestantism. I am, however, claiming that an understanding of
why these Christians are so visible in the contemporary world must
take global processes into account. Indeed, the significance of the
Faith Movement may go further than its contribution to religious
revival. As we shall see, it has parallels with other transnational
phenomena, religious and secular, that are becoming an increas-
ingly taken-for-granted part of human organisation and sell-
understanding



CHAPTER ONE

A ‘werrd babel f torgues’ charisma in
the modern world

I vividly remember my first encounter with a charismatic church.
It occurred during my final year of studying for an anthropology
degree. During a particularly boring undergraduate lecture, a
fellow student slipped me a note enquiring il 1 believed in God.
When I scrawled a noncommittal reply, she asked if 1 wanted to
accompany her to a local church that Sunday. I agreed (in a spirit,
I told myself] of intellectual inquiry), and a few days later found
myself sitting not in the Victorian Gothic pile that T had envisioned
but in a school hall on the edge of the city. The *altar’ of the church
consisted of a microphone and the ‘organ’ was a battered and out-
of-tune piano. I arrived at the hall intending to sit at the back, but
was soon spotted as a newcomer by an usher and placed towards
the front row of seats so that I would be directly facing the micro-
phone. The sermon was preached by a visiting Welshman who had
come to give a ‘revival talk, and, although I admired the force and
eloquence of his oration (and was surprised by its humour), I recall
being even more struck by his keen control of the choreography
and tone of the service. At one point, we were singing a hymn in a
lackadaisical manner, following the stumbling efforts of the con-
gregation’s pianist. Hall-way through the hymn, the visiting
preacher pushed the pianist aside from his stool, took over the
playing and transformed the hymn into a boogie-woogie version of
itsell. The hall erupted on cue.

No doubt my student {riend had intended me to convert to the
faith, but something rather different happened. The day after the
service, | walked past a hot-dog stall near the city market-place and
glanced at the person standing behind the counter. His face looked
vaguely familiar. Then I recalled that he was the young man I had

7
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been sitting (or, more often, standing) next to at the service. The
previous morning, I had directed swift and surreptitious glances at
him while his eyes remained closed in apparent ecstasy and his
mouth uttered incomprehensible phrases that I realised were
spoken in tongues. The juxtaposition in my mind of the everyday
quality of the stall with the apparent ‘exoticism’ of the service was
striking and remote from my experience. Ethnography, 1 decided,
could be done in a school hall down the road as well as in more
conventionally ‘ethnographic’ sites in distant parts of the world.'
My student friend became a missionary, and emigrated to the
United States in order to develop her proselytising career. I,
however, became an anthropologist of religion.

This first encounter with charismatic worship took place over
filieen years ago. Although my memory of it is very clear, what
strikes me now about the story as recalled is that its form, if not its
end result, is remarkably similar to the narratives of personal con-
version told by charismatics themselves. It may be that many years
of listening to sermons have had as great an impact on my own sense
of my intellectual past as they do on the spiritual sell-perceptions of
believers. As a final-year undergraduate, 1 was indeed a ‘secker’
alter a kind of Truth, but in my opinion I was looking for a research
topic rather than a belief in God. The service made a deep impres-
sion on me, partly because it sowed the seeds for a later ‘revelation’
concerning my academic future which occurred as I looked at the
charismatic carrying out his daily business of selling hot-dogs.
These are classic conservative Protestant themes: hoping for per-
sonal guidance during a period of uncertainty; being led to an
answer by scemingly coincidental and everyday but highly mean-
ingful events; the translation of such events into a narrative that is
repeated to others (Harding 1987; Stromberg 1903).

As my visit to the school hall indicated, charismatics tend to
scorn the ornate buildings of conventional churches, seeing them
as reminiscent of ‘dead tradition’ rather than living faith. The use
of the hall exemplified the way any space, any context, could be

" Of coutse, 1 have reflected subsequently on the fact that 1 decided to work on Christians
who are relatively more ‘peripheral’ in their seciety than these whe belong te mamnstrear
churches. 1 hope, however, that my analysis does not exoticise charismarics m an ‘orien-
talist’ sense.
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converted to spiritually charged purposes. (Note that my fellow
student had taken advantage of a less-than-gripping lecture as an
opportunity for evangelisation.) The Welsh speaker displayed a
finely tuned sense of how to gee up the service, but he benefited as
well from a congregation that was rehearsed in opportunities phys-
ically and vocally to display signs of inspiration and enthusiasm. He
could turn his unfamiliarity with the congregation to his advantage,
imparting a feeling of novelty and freshness but also the notion that
he came from a Christian community located geographically far
from the local group yet clearly kindred to it in Spirit.

I soon discovered that the charismatic gathering 1 had encoun-
tered was a ‘house church’. The latter is a term that refers to evan-
gelising congregations, sell-consciously separated from mainline
Christian denominations in Britain, that Andrew Walker
(1089:280) — perhaps with some hyperbole — has described as: ‘“The
largest and most significant religious formation to emerge in Great
Britain for over hall a century.’® Theologically or politically moti-
vated opponents of such churches, invoking themes often levelled
at charismatics as a whole, have accused them of being highly
authoritarian and of brainwashing their members into devotion to
a rigid creed and all-powerful leader. In contrast, house church
members see their role as encouraging a restoration of the New
Testament pattern of the early Church, and in particular its inspi-
ration by gifts of the Spirit as described in the Bible.?

Elements of beliefl and practice contained in the British
Movement are paralleled but also transformed in contemporary
charismatic and wider conservative Protestant circles throughout
the world. Any attempt at a survey of the historical, theological and
social connections between such Christians is a difficult task, not
least because of the ambiguity of the descriptive vocabulary that
must be employed. For instance, although in the United States the
word ‘evangelical’ connotes a theological conservative, in Latin

r

Assessing the exact significance of the apparent success of house churches, mdeed of
charismatics in general, s problematic n a number of ways. For instance, it ray be that
the vast majority of those actually jeining house churches have already professed a
Christian faith in some other context {Bruce 19g8:228). According to such a view, the phe-
neraenen still needs to explaimed, but should net necessarily be seen as mvelving mass
conversion of atheist herdes.

* See Acts 2, Romans 12: 1 Corinthians 12 and Ephesians 4.
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America the term can refer to any non-Catholic Christian (Stoll
1990:4; Spittler 1994:103). Alliances between groups themselves
shift over time. However, a summary account is necessary at this
stage, even if it is subsequently qualified in the light of specific
cases such as the one I shall be presenting in this book.

CONSERVATIVE CHARIZMATICS

So far, I have been using the term ‘conservative Protestant’ as a
blanket term for all believers who can be characterised as ‘charis-
matic’, ‘Pentecostal’, ‘evangelical’ and ‘fundamentalist’. ‘Conser-
vative’ in this sense does not refer to a political orientation, even il
many of the politically active Christians thus designated might
nowadays be considered more rightist than socialist (most notably
in the United States). It refers instead to a broad support within the
Protestant rubric for ‘traditional’ positions on such doctrines as the
Virgin Birth of Jesus, the reality of miracles as reported in
Scripture and the inevitable return of Christ to rule over the earth
(Ammerman 1991:2). In their rhetorical affirmation of biblical lit-
eralism and explanation of events in supernatural terms, conser-
vatives contrast broadly with the more self-consciously symbolic,
interpretative and naturalistic approaches of liberals.

Amongst conservatives, charismatic Christians occupy a partic-
ular if fluid place. Some of the roots of their present expansion can
be linked to specifically Pentecostal models of worship whose
Arminian, Methodist and Holiness origins were consolidated in
late nineteenth- and early twentieth-century revivals in the United
States and Europe. Marsden (1991:41) notes that, while liberal,
modernist religion of the time emphasised the gradual cultivation
of the good qualities inherent in the person, Holiness adherents
argued that only the dramatic work of the Holy Spirit could
cdeanse the heart and overcome human nature. The perfectionism
and sanctification available to the believer were wrought by super-
natural means, but were always under threat if the person did not
guard against future temptation.

The term Pentecostal, derived from the Greek, refers to the
filtieth day after the second day of the Jewish festival of Passover.
At such a time, according to Acts 2:1—, the representatives of the
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early Christian Church in the first century were filled with the Holy
Spirit and spoke in other tongues. By invoking the possibility of
deploying glossolalia in the present (as well as exercising other spir-
itual gifts such as healing), the Pentecostals of the early twentieth
century saw themselves as traversing (indeed, bypassing) history in
order to embody the beliels and practices of an original, authentic
Christianity. They drew a distinction between tongues as a sign of
initial baptism in the Spirit and later manifestations of the gift
(Williams 1984:73—4). Tongues were therefore an important indica-
tion of the reception of grace but also a form of subsequent
empowerment.

According to most accounts of the origins of Pentecostalism, an
outbreak of glossolalia in a Bible college in Topeka, Kansas, was
followed by the ‘Azusa Street’ revival in Los Angeles in 1906, initi-
ated by the black evangelist William J. Seymour. On 18 April of
that year, a Los Angeles Times reporter described the Azusa Street
Revivalincredulously as a “Weird Babel of Tongues’, indicating the
scepticism and hostility with which it was received in wider, polite
society* Much in the faith appeared to have black, slave roots,
including its orality, musicality, narrativity in theology and witness,
emphasis on maximum participation, inclusion of dreams and
visions in worship, understanding of correspondence between
body and mind and antiphonal character of worship services
(Hollenweger 19g97:18—19g). Extensive criticism, frequently from
fellow Christians, of their supposedly indecorous fanaticism
encouraged some believers to form separate churches where they
could worship as they wished.

In a sense, charismatics of today revive not only Acts but also
the history of the early Pentecostal Church in their practices and
beliefs — involving glossolalia, healing and prophesy, personal tes-
timony and conscicusly cultivated liturgical spontaneity — even il
they do not always call themselves Pentecostals. The connections
between more “classical’ and newer styles of worship can be seen
in Poloma’s (1982:4—5) definition of charismatics as: ‘Christians
who accept the Bible as the inspired word of God, but who also
emphasize the power of the Holy Spirit in the lives of those who

* Dlsen {1998:10).
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have accepted Jesus Christ as their Savior.” In this quotation we see
the juxtaposition of two key elements —the canonical text and the
possibility of personifying sacred revelation and power — that
coexist in both Pentecostal and more broadly charismatic faith.
Over the past three or four decades, charismatic styles of
worship have diffused throughout congregations and denomina-
tions of varied theological persuasions. An important influence in
spreading the message to mainline churches and middle-class
churches throughout the world was David du Plessis (1905-87), a
Pentecostalist minister from South Africa and associate of Oral
Roberts (Marsden 1991:78). Du Plessis had himself been touched
by the spirituality of black South African Christianity with its
healing, tongues, dreams and visions (Poloma 1982:11—12; Poewe
1994:3). The spread of the renewal to mainstream Christianity is
also associated with the Episcopal priest Dennis Bennett, who in
1960 announced that he had received baptism in the Holy Spirit
and spoke in tongues. Bennett was forced to resign from his church
in California but nevertheless continued to recruit Christians for
his cause. It is therefore now possible, as Spittler (1994:105) has
noted, to talk of charismatic Lutherans, charismatic Presbyterians
and so on, implying the ability of such a ‘genre’ of worship to
attach itsell to a multitude of theological orientations and,
increasingly, to the middle classes. Particularly from the 1950s and
1960s, charismatic forms have grown and diversified, sometimes
within more established denominations, sometimes in previously
non-charismatic contexts, sometimes even in Catholic churches.”
Important as such developments are, this book focusses on the
activities of more explicitly conservative, Protestant charismatics.
Leading conservativesin recent years have included Pat Robertson,
founder of the Christian Broadcasting Network and former presi-
dential candidate, the televangelical healer Oral Roberts and the
scandal-ridden Jim and Tammy Bakker. These charismatics —
themselves embodying different styles of worship and even theolo-
gies —are merely some of the best-known participants within a huge
and increasingly transnational network of Christians, comprising
congregations, networks, fellowships, mega-churches and even

® Om Cathelic charismatics, see MoGuire (1982); Neitz {1987); Roelofs (1994); Csordas {1994,
1997)-
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so-called para-churches.® Sometimes, they are termed ‘neo-
Pentecostals’, signalling their connections with previous forms of
worship but also more novel tendencies in appealing across class
barriers, denominational affiliations and even towards a greater
accommodation with material prosperity. Although ostensibly
independent, many of the neo-Pentecostal churches have joined
suchassociations as The International Communion of Charismatic
Churches, the Charismatic Bible Ministries and the International
Convention of Faith Ministries (Brouwer et al. 1g96:267).

Since the 19705, the charismatic scene in the US and elsewhere
has been hit by what is sometimes called a ‘third wave’ of the Spirit
(following first Pentecostalism and then charismatic renewal). It
has often been cultivated by independent ministries, and is closely
associated with such luminaries as the now deceased John Wimber
(Harris 1993:80; Percy 1996, 1998). A North American, Wimber
gained a following around the world that transcended denomina-
tional affiliations. In the UK, for instance, his movement and
others like it have had an impact on groups ranging from house
churches to Anglican congregations.” Since 1994, 'Airport
Vineyard’, a Christian fellowship based in Toronto and connected
with Wimber’s Ministry, has become the centre of the so-called
‘Toronto Blessing’ (Hunt 1995).® The Blessing itsell is manifested
in powerful physical forms, including outbursts of uncontrolled
laughter, and parallel phenomena have spread to charismatic
churches around the world.

Interconnections among conservatives are now highly fluid,
and mutual influences between classical Pentecostals and other
charismatics have become increasingly evident. Describing devel-
opments in the US, Shibley (1996:1) talks of how southern-style
evangelicalism has spread throughout the country as a whole, but
has itsell’ been transformed in new, pluralist contexts. Along with

an

Probably the best-known example of the latter 35 the Full Gospel Business Men's
Fellowship, founded in the 19505 The principle behind para-church organisations Is that
they can co-ordimate activities distinct frora these of conventional congregations {Nilsson
1988; Hunt et al. 1gg7:2).

Percy {19g982187) identifies John Wimber, Benny Hinn, Mormis Cerullo and Remnhard
Bonnke as key figures i the new revival.

On the Toronte Blessing, see alse Poloma {19g7); Richter {1gg7); Percy {19g98). The
Canadian church’s chief pastor had prepared for a renewal of his mmistry by among
other things, receiving the prayers of Benny Hinn {Hunt 19g5:261).

-
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the ‘southernisation’ of religious activities beyond the South has
come what he calls the ‘Californication’ of conservative
Protestantism. Thus some conservatives have accommodated to
the anti-institutional, therapeutic, cultural preferences of baby
boomers (Hunter 1987). In Britain, meanwhile, Walker (1997:24)
states: “The sociological distinctions we might have made, even ten
years ago, between classical and neo-Pentecostal are now difficult
to sustain in the light of new Charismatic alignments and the syn-
cretistic tendencies of late Pentecostalism.” Older Pentecostals may
dislike the worldliness of newer charismatics, but they are increas-
ingly likely to see such tendencies within their own congregations.

For Percy (1998:144-5), the contemporary period is one of
dislocation from earlier eras. He describes early forms of
Pentecostalism as expressing a relatively homogenous response to
secular modernism. Contemporary revivalist forms, however,
appear to compete with and borrow from a post-modern world of
healing movements, the New Age, materialism and pluralism.
Percy may be exaggerating the unity of classical Pentecostalism.
The point remains, however, that older boundaries between char-
ismatic life styles and those of the wider world do appear to be
shifting and becoming increasingly permeable.

SACRED TEXT AND HOLY TOUCH: FUNDAMENTALISTS AND
CHARISMATICS

The issue of the firmness or otherwise of religious boundaries is
key to a further issue relating to charismatic identity. Charismatics
are often associated by outsiders with another wing of the conser-
vative Protestant revival — Christian fundamentalism. The drawing
of such a parallel is sometimes a little misleading. Cox (1995:15)
highlights the differences he perceives to exist between the two by
invoking an opposition between textual and tactile orientations to
faith: ‘While the beliefs of the fundamentalists, and of many other
religious groups, are enshrined in formal theological systems, those
of pentecostalism are imbedded in testimonies, ecstatic speech,
and bodily movements.” Marty and Appleby (1992:43) similarly

¥ Hollenweger {19g7:191) expresses the historical distimetions pithily: ‘Fundamentalists and
the neg-orthodox mounted arguments. Pentecostals gave testimony.”
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sec the main distinction as concerning the role of the Bible in
establishing the framework of life and community. Pentecostalists
are said to lay emphasis on prophecy, tongues and faith healing,
with divine revelation from the Holy Spirit complementing guid-
ance from the Bible. In contrast (ibid.): ‘Fundamentalists are
uncomiortable, to say the least, with the open-ended character of
pentecostalism and feel that the Bible alone is perfectly sufficient
in guiding Christian moral, religious, and political action.’

Fundamentalist unease at being identified with such aspects of
Pentecostalism and charismatic Christianity can be explained by
looking at historical factors and the (partially) separate development
of these two forms of religious conservatism. Fundamentalism as a
movement does not draw upon the Arminian, Wesleyan sources of
Holiness and Pentecostal groups. Rather, it emerged from a coali-
tion of diverse evangelical groups who articulated a theologically
based opposition to such early twentieth-century bugbears as
secular labour politics, higher biblical criticism, Darwinism and
forms of modernism.'" Arguments reflecting a Calvinist zeal to pre-
serve doctrinal purity and stressing the inerrancy of Scripture were
developed to combat historical—critical approaches to the text (Cox
1984:44; Harris 1998:4). Between 1910 and 1915, a series of pamph-
lets called The Fundamenials was produced. In the 1920s, fundamen-
talists rather than Pentecostalists took the lead in mounting
arguments during the Scopes Trial, even though the two groups
shared many of the same attitudes to the secular world
(Hollenweger 1997:191).

Charismatics’ supposed ignorance of Christian tradition and
theology, apparent emotionalism and emphasis on the possibility of
continued revelation from the Holy Spirit, remain anathema to
many representatives of fundamentalism. Wesleyan-inspired con-
cepts of the entire sanctification of the believer have also proved
an obstacle to conservatives of a more Calvinist persuasion (Harris
1998:24). Unsurprisingly, therefore, charismatics and fundamental-
ists have often viewed each other with a certain amount of sardonic

" See Bruce {1ggobiry) and Harris {19g8:2). 1t would however be foolhardy to eraphasise
sociclogical separation too rouch. Marsden {19g1:3) netes that the early fundamentalist
coalition did melude relitant conservatives based i Methodist, Holiness and
Pentecostalist congregations, as well as Baptist and Presbyterian omnes. The lines of divi-
sion gradually emerged over time as fundamentalism becare raore exclusively Baprist.
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mistrust, and sometimes overt aggression. The fundamentalist
Baptist Jerry Falwell, probably best known as the leader of a now-
defunct religio-political lobby group called the Moral Majority, has
referred to speaking in tongues not as a sign of the presence of the
Holy Spirit but as a consequence of having eaten ‘too much pizza
the night before’ (quoted in Bruce 19gob:2or).

In practice, however, these two wings of conservative
Protestantism share many convictions in their seeking for radical
conversion and ‘personal’ relationships with God, stress on salva-
tion through Jesus, rhetoric of biblical literalism and beliel in
Christ’s impending return (even if the timing and nature of the
return are disputed). They share a common enemy (manifesta-
tions of diabolic atheism) and a common aspiration (restoration of
carly, authentic Christianity). It may be that charismatics/neo-
Pentecostals are generally less theologically and politically polem-
ical than fundamentalists. None the less, in recent decades, more
outwardly oriented representatives of both these groups in the
United States have worked together or in parallel in order to make
their {eelings widely known over specific issues such as religious
education in schools, abortion and family values. Differences have
sometimes been suppressed in order to present an agenda that
appears as united as possible. Both have defined themselves as
providing guidance and leadership after the spiritual, cultural and
political crises of the 1960s, including the uncertainties of the
Vietnam period.'" The lack of an established Church in the US,
combined with a relatively decentralised legal and political
system, has aided them in their attempts to gain power on local
levels at least (Bruce 1ggoa). Communications technologies have
been used to disseminate conservative Protestant messages to ever-
broadening cultural areas. At the same time, increasing numbers
of charismatics and fundamentalists have managed to reconcile
the exercise of faith with the valorisation of contemporary forms
of corporate capitalism (Cox 1984:60—4). Given the parallels that
exist between charismatic and fundamentalist ways to be a con-
servative Protestant, 1 therefore find it most useful to describe

""" Of course, signs of evangelical revival were evident before the 1960s. The period imme-
diately after the Second Woerld War witnessed the work of healing revivalists and the
mternational work of Billy Grahara. A faith founded on an apocalyptic vision of the
world found resonances m the new atomic age.
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charismatics, adopting Percy’s term, as ‘flundamentalistic’. Percy
(1998:62—6) is correct to note that fundamentalism is not just a
noctic phenomenon, but also a way of being in the world.

FPREACHERS OF FROSPERITY

One wing of the global (neo-Pentecostal) charismatic revival has
been particularly successful as well as controversial in recent years.
It is known variously as the Faith, Faith Formula, Prosperity,
Health and Wealth or Word Movement, and is the main focus of
this book.'? The exact place of the Movement in the broader spec-
trum of conservative Protestantism is disputed, since many Faith
Christians maintain ambiguous and sometimes acrimonious rela-
tions with fellow charismatics. I the Movement’s supporters
regard it as a revival of old faiths and a reclamation of the
Christian’s right to have dominion over the earth, opponents see
the Faith Gospel as dangerous in its irresponsible claims to solve all
problems — spiritual, physical and financial.'®

However, Faith ideas are becoming increasingly respectable and
widespread in the charismatic world. Various reasons have been
proposed for the apparent success of the Movement in the US.
Brouwer et al. (1996:24) see it as the latest revival of an older gospel
of wealth that received a fresh impetus during the later 1970s. They
note that it may have benefited from widespread disenchantment
with mid-twentieth-century liberalism. In addition, the Movement
has spread from its bases in US ministries to become a world-wide
phenomenon over the past twenty years.'* Considerable followings
are found in large urban areas with middle-class constituencies, for

121 shall normally choose the appellation ‘Faith’ both for the sake of convenience and
because, m my experience, Swedish and American adherents are themselves happy with
T as a term of self-description. OF course, a vamiety of terrms is used n these and other
countries. My cholce of the word *Movernent’ 15 pethaps raore problematic. Broadly, it
raplies an organisation with a sense of direction, sccial boundaries and clear leadership.
The Farth network, on the other hand, is permeable, and, although Hagn i an
nftuential figure, 1 35 clearly decentralised and diffuse. However, the idea of movernent
has the advantage of evoking a sense of charismatic flndity combined with evangelical
TisSIoN.

For such critical texts, seg, for mstance, Farah {1978); Hunt and McMahon {1585); Barron
{1987); Brandoen {1987); McCoennell {1988); Horton {19g0]).

See, for mstance, Poloma {1g82:237-8); Gustafsson {1987); Hellimger {19g1); Marshall
{1gg1); Gifferd {1g993); Colernan {19915 1993); Cox {19g5:272); Hackett {1gg5); Colernan
{19g8); Gifford {19g8).
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instance in South Africa, South Korea, Guatemala and Brazil
(ibid.:6). Faith teachings have also appealed to less-advantaged
groups who have maintained aspirations for personal (and some-
times wider) forms of transformation and empowerment.

Three areas of teaching give the Movement its distinct theolog-
ical profile: healing, prosperity and ‘positive confession’. The first
two refer the believer to a reconsideration of the Abrahamic cov-
enant: a blessing that in the Old Testament was promised to a par-
ticular people is said to be extended to all through the atonement
of Christ."” As a born-again Christian, the believer is a possessor
of faith, and learns to draw upon new-found power not only
through obedience to God, but also through specificacts that draw
divine influence into the world. Thus *positive confession’ is a state-
ment that lays claim to God’s provisions and promises in the
present (Hollinger 1991:57).'® In a highly critical account, Brandon
(1987:17) paraphrases such thinking as “What you say is what you
get’ and sees it as deriving from the idea that humans, made in
God’s image, can have divine dominion over creation by deploy-
ing language.'” A clear implication of ideas concerning positive
confession is that words spoken ‘in faith’ are regarded as
otjectifications of reality, establishing palpable connections
between human will and the external world. They form a kind of
inductive fundamentalism (Hunt 1998:277). Believers are suppos-
edly enabled to assert sovereignty over multiple spheres of exis-
tence, ranging from their own bodies to broad geographical
regions. Emphases on both personal empowerment and the unlim-
ited capacities of otjectified language can reinforce each other
when a Christian uses words to create desired effects in the self.
One Faith preacher describes the principle behind this idea by
using the imagery of a thermostat and timer in a central-heating
system: the system (i.c. the person) inevitably reproduces whatever
is programmed into it.'® As we shall see, the association of the sell
and spiritual practices with mechanical processes is a common
feature of believers’ discourse.

"* See Galatians 3:13-14.

' Compare Romans 10:10; Mark 11:23-4; Proverbs 18:21; Proverbs 12013

'" Compare Mark 11:23-4; Matthew g:zg; Philippians 419 See alse Hagin's How fo Turn
your Faith Loose {1985). "% Capps {19%0) cited in Brandon {1g87y:25).
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Faith ideas have been adopted to varying degrees by many of the
most famous televangelists in the US, including Pat Robertson and
Oral Roberts. The figure most closely associated with the
Movement’s foundation and expansion is Kenneth Hagin. The
story of his life provides both a classic narrative account of evan-
gelical salvation and a microcosm of shifts in charismatic align-
ments throughout the latter hall of the twentieth century. Hagin
was born in Texas in 1917, apparently with a serious heart defect
(McConnell 1988:58). After a troubled and sickly childhood, he
decided as a teenager to give his life to Jesus. In return, the young
Hagin received the gift of divine revelation —Mark 11:23—4 —telling
him not only that faith could move mountains but also that prayer
could help him attain his desires. Hagin came to understand the
divine message as indicating the importance of avoiding doubt:
even while still apparently sick, he had to believe that he had
already been healed for his physical condition to improve.

Having gained his health, Hagin became a preacher. Moving
from Baptism to Pentecostalism, he was licensed as an Assemblies
of God minister in 1957. Afier the Second World War he partici-
pated in healing revivalist circles and worked within the ministries
of independent evangelists. According to Hollinger (19g1:59),
Hagin then adopted a strategy that was vitally important for his
future career. In line with changing styles of charismatic worship,
he shified from older styles of Pentecostal practice (indeed, he was
eventually forced out of the Assemblies of God) into less legalistic,
scparatistic expressions of faith. During the late 1960s and 19703,
alter he transferred his ministry to Tulsa, Oklahoma, he began to
develop a national profile. Alongside his Living Waters Church he
initiated his ‘Faith Seminar of the Air’, a programme syndicated
on radio stations in the US and Canada. Rhema Bible Training
Center and Rhema Correspondence Bible School were founded in
1974-

Hagin claims to have had numerous personal visits from Jesus.
In addition, he deploys the mass media with some skill, with his
Word «f Fauh magazine and other teaching materials distributed
monthly to many thousands of homes. A major part of his legiti-
macy and influence comes, however, from the fact that his minis-
try has acted as the training ground for so many preachers who
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have themselves become prominent within a globally ramifying
movement. By the mid-19gos, almost 16,000 graduates had been
produced, most of them from North America but including others
from almost thirty different countries (Brouwer et al. 1996:190).
Hagin may not have formal, bureaucratic control over the numer-
ous offshoots of the Faith Movement; none the less, his influence
through social, educational and mass media channels has been
undeniable, even il in practice his son (Kenneth Hagin Jr) now
runs much of the ministry and its associated organisations.

Other important preachers in Faith circles have developed spe-
cialised profiles through aspects of their teaching or preaching
styles, but all tend to echo Hagin’s entrepreneurial model of estab-
lishing an overtly independent ministry that is a vehicle for evan-
gelistic activity far beyond the level of the local congregation.
Kenneth Copeland (originally a pilot working for Oral Roberts),
based in Fort Worth, Texas, is generally viewed as Hagin’s succes-
sor in spearheading the Movement. He travels extensively around
the world, frequently with his wife, Gloria, and has become well
known for his teachings on the ‘laws’ of prosperity. In addition,
some well-known preachers clearly echo Faith principles without
necessarily being at the heart of the Movement in organisational
terms. Morris Cerullo, for instance, was based in the Assemblies of
God before becoming involved in post-war healing evangelism. In
1961, he started his own independent ministry, World Evangelism,
in California (Schaefer 199g). Cerullo acquired the Bakkers’
defunct television ministry, Global Satellite Network, in 1990, and
has continued to expand his healing ministry beyond the US into
Asia, Africa, Latin America and even parts of Europe. Cerullo
maintains his autonomy and yet shares platforms with other
preachers who disseminate their own versions of the prosperity
message. 1he Movement on a global level does not have firm
boundaries of membership or non-membership, and it is marketed
via mass rallies, workshops, conferences and media products that
appeal to diverse constituencies of believers.

Faith leaders tend to deny that they are part of a fixed denomi-
nation (McConnell 1988:84—5). Certain organisations that tran-
scend the local, congregational level do however function to
consolidate national and transnational networks. For instance,
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in the late 19705, Hagin helped to found the International
Convention of Faith Churches and Ministers. Other leading
figures in the Convention have included the North Americans
Lester Sumrall (now deceased), Jerry Savelle and Fred Price, the
South African Ray McCauley, Reinhard Bonnke (formerly a mis-
sionary in Africa, now based in Germany), the Nigerian Benson
Idahosa and Ul Ekman from Sweden. Although the strengths of
personal alliances may vary considerably, these figures share
pulpits, ratify each other’s prophecies and market each other’s

goods (Gifford 1993:179—80).

PROSFERITY GOES GLOBAL

In recent decades, Faith ideas have been transferred to, as well as
transformed within, numerous contexts around the world. Certain
arcas such as the Muslim Middle East have proved largely resistant
to the message, but generally the expansion has been impressive.
Paul Gifford has traced the diffusion of Faith ideas in a number of
African countries. In much of his work he argues that the effects of
such teaching should be considered in political and economic as
well as religious terms. He tends to emphasise the strength of
North American influences on activities throughout the continent,
partly through missionaries but also through economic, educa-
tional and preaching contacts. Writing of local black and West
African missionaries in Doe’s Liberia, Gifford concludes
(1993:296): ‘The message they disseminated was devised in the
southern states of America and inextricably bound up with
Western culture.”'” Describing a Pan-African Crusade by Reinhard
Bonnke,?” much of which took place in a giant tent financed by
Kenneth Copeland, Gifford states (1987:85): ‘In this strain of relig-
ion, things like “democracy”, free enterprise, individual liberty, “a
strong dollar”, and American military superiority acquire almost

divine status.” Strong links with the United States are also said to
19 Gifferd 1s unlikely to be surprised by Walls's {1gg1) claim that, in the late 19805, probably
over Bo per cent of the world's Protestant missionaries came from Nerth America, with
the great majority of these coroing from unaffiiated organisations, often Pentecestal m
character.

Remhard Bonnke s the founder of Christ for All Nations. The organisation was origi-
nally based in South Africa, though in roid-1986 it was moved to West Germany.
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be evident in the ministry of Ray McCauley (Gifford 1988), a
preacher who trained under and was ordained by Kenneth
Hagin.?® McCauley founded the Rhema Bible Church in
Randburg, Johannesburg, in 1979, and according to Gifford the
Church’s gospel of prosperity has helped to support state author-
ity and therefore draw attention away from the need for social
change. For prosperous white South Africans, Faith ideas are said
to present comforting messages that emphasise the need for order
in society and justify the possession of wealth as a sign of divine
grace. For poorer blacks in Africa, on the other hand, the preach-
ers of health and wealth do not appear to offer practical schemes
for societal development but present alluring images of efficiency
linked to foreign missionaries as well as forms of prosperity that do
not rely on the initial possession of resources (Gifford 1995:186—).
Some Faith preachers may also present an Americanised message
whilst denying its cultural origins. Thus, at Bonnke’s 1986 Fire
Conference in Harare (attended by 4,000 evangelists from forty-
one African countries) one of the guest speakers, Kenneth Cope-
land, emphasised that prosperity was not inherently American.
Instead, it relied on the following of universally applicable biblical
principles (ibid.:152).

In a recent book, Gifford (1998) has attempted a comparative
examination of Christianity, including Faith ministries, in different
parts of Africa. In this work, he locates his analysis more explicitly
in a consideration of indigenous factors that might influence the
reception of revivalist forms. Gifford accepts that Pentecostalism
has been on the continent for most of this century, but argues that
a new charismatic wave has been evident since the 19705, resulting
in a situation where the Faith Gospel has become widespread
(ibid.:3g9). While in the past missionaries have been mostly North
American, there now seems to be a strategy of supporting more
locally based workers, even if the influences from abroad remain

2 Gustafsson {1987:46) notes that Kenneth Hagin participated in Rhema’s church-
comsecrations m 1981 and 1985. In the Egle News newsletter of 1 fune 1985, McCauley
wrote: “The Lerd, through prophesy, has given ample encouragernent and cenfirmation
that the Impact of this ramistry will be felt nationwide and mternaticnally’” Indeed,
Rhema Ministries South Africa established daughter congregations m Scuth Africa,
Zirnbabwe, Swaziland, Malawi, England and Scotland {Gustafsson 1987:46)and m 1982
tock patt M a satellite corarmumien, organised by Copeland, mvelving churches from
twenty-three countries.
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evident. In Ghana, one of the churches with the highest profiles is
Christian Action Faith Ministries International, founded by
Nicholas Duncan-Williams, son of a politician—diplomat (ibid.:77).
By 1905, the congregation boasted 8,000 members and was located
in a large new complex. A church of broadly similar ideology,
whose name also expresses its translocal aspirations, is Mensa
Otabil’s International Central Gospel Church. Gifford observes
that Otabil’s Faith message of releasing the power of the person
and Black pride, reinforced by media images of travel and commu-
nications technology, strikes a responsive chord among Accra’s
educated, English-speaking, upwardly mobile youth (ibid.:82).
Ohabil himsell appears to exemplify his followers’ aspirations, and
he presents himself as the model of a successful entreprencur. He
has recently been developing plans for a new university.

The Faith message in Ghana emphasises the idea of power, a
concept already of some significance in local discourse. Such
influence, moreover, is regarded as extending beyond the transfor-
mation of the individual person. The new Faith churches subscribe
to a political theology (as already seen in South Africa) by praying
for a God-fearing leader who brings his people prosperity.?
Indeed, in 1993 local charismatic churches prayed for and over
Jerry Rawlings the President (Gifford 1998:86). Similar emphases
are evident in Zambia through the actions of Frederick Chiluba,
leader of the Movement for Multi-party Democracy and leader of
the country for much of the 19gos. Chiluba is ‘born-again’, and
received the gift of tongues from Reinhard Bonnke (ibid.:193). As
the Faith paradigm became more widely accepted in Zambia, he
declared the country a Christian nation on national television in
1991. During the ceremony to celebrate the fourth anniversary of
declaring Zambia to be a Christian nation, he stated that because
Zambia had entered into a Covenant with God the nation would
be blessed to the point where it would stop borrowing from others
and become a lender of resources instead. Diplomatic links were
also established with Israel, and in 1994 and 1995 healing televan-
gelist Benny Hinn visited the country and pledged to support
Chiluba’s re-clection (ibid.:204). The preacher Nevers Mumba,

% Here we see a version of the Old Testament idea, located n the Bocks of Kings and
Chronicles, of the connections between a godly ruler and national prosperity
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former Bible School student in Texas?® and Zambian interpreter
for Bonnke, developed Chiluba’s Christian Zionism partly by
emphasising the need for Christians to counter local threats from
Islam and partly by creating a three-level schema for understand-
ing the different kinds of Christian nation (ibid.:233). According to
Mumba, some nations have declared themselves to be Christian
(Zambia); others display a great awareness of Christ but have not
actually made a declaration of identity (Ghana); in addition, a
nation may actually be founded upon biblical principles, as
exemplified by the United States.

An important aspect of Gifford’s analysis is his pointing to
differences in the way that Faith ideas are used by various preach-
ers in Africa. For instance, he contrasts Otabil’s stress on skill and
training as key components of success with the approach taken by
Handel Leslie, head of the Abundant Life Church in Kampala,
who places more emphasis on the quasi-magical gifts possessed by
the pastor and his anointing (1988:162). Healing in Leslie’s church,
in contrast to many other Faith congregations around the world, is
a relatively peripheral concern, with business success the chiefl
focus. Perhaps the most intriguing point made by Gifford, however,
relates to his argument that, in the face of increased marginalisa-
tion in global terms, some African churches provide an important
arena and vehicle for international contacts (ibid.:g3). Faith
churches are significant not only because they participate in trans-
local networks, but also because they cultivate an ideological
context where the virtues and excitements of internationalism are
stressed — and contrasts are often evident here with many more
established independent churches, which provide fewer links with
the outside world. Faith preachers are often presented as having
just flown in today’ or as leaving soon for foreign parts. Bible
Schools list among their teachers anyone from overseas who has
visited them, and testimonies are cultivated from people who have
been abroad. A particularly important feature of Faith practice in
this regard is the convention or conference phenomenon
(ibid.:233). Such gatherings provide occasions for the bringing

% Bonnke arranged for Mumba to study at ‘Christ for the Nations’ in Dallas, Texas,
between 1982 and 1984 This Bible School supported Murmba to the tune of 100 dollars
a month for years after his return to Africa.
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together of congregations to hear preachers from many parts of
the world, as well as opportunities for international products to be
marketed.

Rosalind Hackett’s work on West Africa partially reinforces
Gifford’s emphasis on American involvement in local charismatic
activity. She also reiterates his point that believers may neverthe-
less present their faith as being unconfined by cultural boundaries
(1995:211). She acknowledges the influence of such established
North American healing revival figures as T. .. Osborn, Oral
Roberts and Morris Cerullo, but also notes the activities of
Archbishop Professor’ Benson Idahosa, founder of the Church of
God Mission International in Benin City (ibid.:2o1). Idahosa
studied with Gordon Lindsay at the Church for Nations Institute
in Texas in 1971 and has established a religious empire that echoes
(and was partially funded by) those of his American ‘Faith’
counterparts. His achievements have included a Word of Faith
group of schools, a Faith Medical Centre, the All Nations for
Christ Bible Institute (involving students from forty nations, taught
by people from the US, India, England and Nigeria) and various
international crusades organised under the rubric of Idahosa
World Outreach. We therefore see in Idahosa’s case a commeon
pattern in Faith ministries, and one that was evident in Gifford’s
observations: a ‘local’ organisation is set up, often aided by foreign
influence or even money, and becomes a new centre of influence
that defines its identity not only in terms of local outreach but also
in relation to influence exercised over a transnational sphere of
operations. Idahosa’s reputation as ‘The Apostle of Africa’ is for
external as well as internal consumption, providing him with a
legitimacy that extends beyond the continent itsell. His ministry
acts not only as a new centre, but also as a point of mediation
between Africa and the external world, whilst bringing together
and training Christians from different countries in the continent
itsell. Nicholas Duncan-Williams, for instance, was a student at
Idahosa’s Bible College in the late 1g70s before he set up his own
‘international’ church in Ghana.

In explaining the emergence and apparent success of Faith
styles of preaching and worship in African contexts, Hackett pro-
poses a number of interlinked factors. Clearly the missionising
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actions of American evangelists are important, as is the role of the
mass media in disseminating the message. It may be that economic
recession combined with political disillusionment encourages
people to seck alternative source of power and life-style transfor-
mation (1995:205), while she notes that the strong Muslim presence
in, for instance, Nigeria, has encouraged some Christians to
renounce their apolitical stance in order to bring their own agenda
to the fore through lobbying candidates in elections. At the same
time, Hackett places more stress than Gifford does (at least in his
carlier work) on the role of indigenous styles of relating to and
appropriating Faith Christianity. She notes (ibid.:2r1):

We [should not] forget the predominantly American origins of the pen-
tecostal and charismatic revival in Africa. Yet in its present phase, the
forces of appropriation and negotiation seern to be more active, with
more evidence of agency by African evangelists. It is hard to resist gospel
ships and their cargo, but indigenous inspirational literature is now begin-
ning to proliferate and some African evangelists are becorning well known
on the global circuit. At one level they appear to be content to reproduce
the theological tenets of the movernent (a skill rmuch admired in certain
cultural contexts), but it is in the process of selection that we find an
African emphasis and creativity — In the importance attributed to deliver-
ance, healing and experience, for exarnple.

Here, we sce the ambiguities associated with the cultural status of
transnational religious revivals such as that promulgated by the
Faith preachers. A theology whose origins lie predominantly in the
United States is sometimes ‘reproduced’, sometimes selectively
appropriated, in a new context. The development of the revival
into a world-wide movement provides a set of numerous recursive
channels through which Faith ideas, interpreted through (in this
case) an ‘African’ lens, are then disseminated beyond that continent
into the global networks of preachers, conferences, media prod-
ucts, and so on. In this sense Faith ideas may have clear North
American origins and be associated with highly power{ul ministries
in the US, yet they are sukject to constant forms of cultural appro-
priation, repackaging, and redissemination into the transnational
realm.

Work carried out on Faith churches in Latin America expresses
similar concerns in relation to issues of personal and political
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effects, as well as ambiguities of cultural location.?* Chesnut (1997)
perceives one of the attractions of Pentecostalism in Brazil to be
its apparent ability to provide spiritual power that will provide
healing as well as freedom from material deprivation:* ‘In the
context of declining real wages and high levels of underemploy-
ment and unemployment, the health and wealth gospel of post-
modern Pentecostal churches . . . reverberates through the slums
of Brazil’ (ibid.:65). Members of the Universal Church of the
Kingdom of God and the Four-Square Gospel Church, both of
which preach forms of prosperity theology, have been attracted by
the idea of running their own businesses (ibid.:21). In fact, the
Universal Church (founded in 1977, boasting over a million
members by the early 19gos) devotes two days of its weekly sched-
ule of services to preaching the virtues of entreprencurship.
‘Prosperity campaigns’ are run where preachers lead worshippers
in prayers {or those who desire to be self-employed (ibid.:112) and
the approach here seems to be more dynamic and direct in secking
work than that of the much older, Pentecostal group, the
Assemblies of God. The Universal Church also owns one of the
largest television networks in Brazil and has shown signs of (anti-
lefi-wing) political engagement through block voting and seck-
ing allies in government (Freston 1994:544 and 1996:148; Brouwer
et al. 1996:205). In these senses the Universal Church looks like
Faith ministries in the US, and yet again it cannot be interpreted
as a simple vehicle for an unadulterated message of North
American evangelical ideology. Chesnut notes, for instance, that
the Universal Church syncretises practices of classic and modern
Pentecostalism with elements of the more ‘indigenous’ healing cult
of Umbanda, even il it is more dynamic than Umbanda in secking

2 Fwven while he discusses how Pentecostalism takes on local colour as it interacts with
mdigenous religious and social systerns, David Martin {1ggo:53, 76) notes how modern
roeans of cornmunication and forms of competitive religicsity detived from the US have
been deploved by Latin American believers. Note alse that Lienel Caplan {1gg5),
reflecting on the fact that Pentecostalisr exhibits the fastest growth of any Christian
group m Scuth India, sees develepraoents there as pattially reflecting the commoedification
and expansion of North Araerican religion to a new market, and Is struck by the ways n
which Tarmil translators duplicate every gestute of their Western exeraplars.
Cornmenting on the current religious market-place n Brazil, Chesnut {19g7:5) notes that
such Is the ascendancy of this charsraatic branch of Protestantism that other Christian
churches have had to “Pentecostalize™ to survive the fierce competition’.
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contexts into which to spread its message. Its engagement in poli-
tics occurs in a country where the Church—State separation of the
US is not present and thus engagement in public life takes on
rather different implications (Freston 1996:166). In addition:
‘Reversing the traditional direction of missionary work, the
[Universal Church] has established eleven temples in the United
States, one of which occupies the old Million Dollar Theater in
downtown Los Angeles, the birthplace of Pentecostalism’ (Chesnut
1997:47-8). As in the African case, the ramifying and ultimately
uncontrollable networks of Faith activity reach into areas conven-
tionally seen as net exporters of the message, such as the US. In
fact, the Universal Church has established itsell in some forty
countries (Freston 19g6:154).

Lehmann (19g6:129) identifies the strategy of the Universal
Church as concentrating on large congregations in urban con-
texts (see also Freston 1994:530), producing standardised forms of
religious discourse and demarcating between the organisational
core and the mass of followers who maintain only a loose, non-
institutionalised identification with the organisation. We see here
the adaptation of worship to new forms of religious consumption
that are paralleled, albeit with different emphases, in churches
around the world. Thus Faith ideas have also taken root in many
areas of the Pacific Rim, such as the ministry established by the
Korean Paul Yonggi Cho (originally an Assemblies of God minis-
ter). Cho’s Yoido Full Gospel Church, with its membership of
somewhere between hall’ and one million people, operates a Bible
Institute, video and closed-circuit television links between worship-
pers and language translation services for foreign visitors. Yet,
again, the resonances of such teachings cannot be considered as
mere replications of American models, but are understood as
emerging {rom understandings of consumption, demonology and
shamanism that can be traced to more obviously local Korean cul-
tural categories (Mullins 1994:92).

The influence of the Faith Movement can even be felt in sup-
posedly secular Europe. Missions from the United States and else-
where have been active in Eastern Europe over the past few years
(Hunt 1095) and in the UK many of the more established
Pentecostal and charismatic churches have been influenced by
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Faith ideas. Morris Cerullo World Evangelism has alienated many
middle-class evangelicals as a result of its extravagant claims to
healing and apparently brash Americanism, and yet it has received
sponsorship from Kensington Temple, a member of the Elim
Pentecostal denomination and purportedly the largest church in
Britain®® (Schaefer 1999). As we shall see in much of the rest of this
book, Sweden has also provided an important if surprising context
for the dissemination of Faith ideas in Europe.

This briel survey of Faith activities world-wide indicates that
broadly similar ideological themes and practices are carried along
by the loosely organised Faith network. Adherents can choose from
a package containing the following: entreprencurship, education,
organisation of conferences, deployment of the mass media,
material consumption and desires for personal empowerment that
may shade into reflections on national and international arenas of
actions and identity. The United States acts as a key point in the
network of activity, not least through its training programmes for
budding preachers from around the world, and it may also evoke
spiritual imagery, such as Mumba’s depiction of the US as founded
on biblical principles. However, the global hierarchy of nations is
fluid, and other nations (or at least their representatives) are per-
ceived as possessing important spiritual callings, even involving
missionary activity within North America itself.

The Faith Movement is sustained not only by the actions of local
congregations but also through activities that set up the possibility
for exchange and communication on transnational levels, such as
conferences and the marketing of spiritually edifying products.
The global reach of the Movement means, however, that Faith
messages are constantly being re-located in contexts of reception
and interpretation that are divorced from the control of distant
preachers. For instance, Gifford (1988) notes that African expecta-
tions concerning the relationship between public and private life
are rather different from those prevalent in many Western coun-
tries, and a similar point is made by Freston for Brazil (1996); Latin
American conflicts between Catholic hierarchy and Protestant
activism have a flavour that is not replicated elsewhere; according

2% With 10,000 members and 100 satellite congregations.
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to many Faith adherents in Africa, a major ideological enemy is
Islam, whereas in Europe the main perceived threats have been
communism and atheism. The Faith Movement provides multiple
arenas and {rames of action for its adherents, and the contexts of
impact and reception for any one preacher or even message can be
multiple: a service located in a conference hall in Harare may
introduce an American preacher to a Zimbabwean audience; the
same service may be shown on video to the preacher’s congrega-
tion in Texas a month later, or broadcast on a satellite television
channel to other countries in Africa, and so on.

Although literature on Faith churches often contains reference
to the ways in which adherents are encouraged to support current
regimes as well as cultivating pride in the nation-state, we should
not underestimate the capacity of Faith and related ideologies to
be transformed into symbolic resources of resistance. Some
churches in Brazil have expressed a form of popular liberation
from old Catholic hierarchies (Freston 1994:538). Van Dijk
(1999:181), meanwhile, argues that charismatic religion in Malawi
has helped to create autonomous fields of organisation through
which young people have instituted non-gerontocratic forms of
authority. As we shall see, in Sweden Faith Christians appear to
articulate a message that combines conservative support for the
nation-state even as it presents a radical reinterpretation of the
meanings of governance and territorial belonging,

THE ORIGINS OF FAITH TEACHING

It seems likely that most Faith adherents around the world, what-
ever their concealed theological and cultural differences, would
argue that the Movement’s message transcends history in its
expression of spiritual truths and immutable laws. Contemporary
believers often express the conviction that they are returning to the
Early Church in their search for an authentic faith. However, the
controversial status of the Faith Movement has prompted some
rather more sceptical analysts to reassess its specific historical roots
(McConnell 1988). The fact that the Movement has emerged from
the United States seems generally to be agreed. At issue is whether
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it can be seen as truly Pentecostalist or even genuinely Christian in
its origins.

The Movement’s emphasis on prosperity is hardly novel within
Christianity. Images of material success have a long history in
North American evangelical circles and beyond.?” In the US of the
nineteenth century, economic success, Divine Providence and mil-
lennial hopes for the coming of the Kingdom of God were fre-
quently conflated (Wauzzinski 1993), and the connections between
living a correct life and gaining bountiful wealth and prosperity
were pointed out by clergy as well as lay people. Famous preachers
such as Dwight Moody assumed that diligent Christians would
reach their individual goals, including material success, and his
Arminian gospel of wealth appealed to middle-class congregations
who sought spiritual justifications of entrepreneurial attitudes
(Brouwer et al. 1996:9, 26).

Early Pentecostalists did not emphasise the material aspects of
prosperity, although miraculous cures as a sign of God’s grace were
always assumed to be possible. After the Second World War, adher-
ents of the North American healing revival movement, led by such
figures as William Branham, Oral Roberts, Jack Coe, A. A. Allen,
Gordon Lindsay and T. .. Osborn, proclaimed the notion that
God always wished to heal the faithful (Hollinger 1991:53). More
general themes of prosperity also began to emerge in the revival,
including the idea that financial blessings could be provided for the
believer. A key figure here was Oral Roberts, who claimed that in
1947 he had ‘discovered’ 3 John 2 with its message that ‘thou mayest
prosper and be in health, even as thy soul prospereth’.?® In the mid-
1950s, at a time when he needed financial resources to fund his tele-
vision ministry, Roberts created the ‘Blessing-Pact” (Barron
1987:62—3). Subscribers who contributed $100 to his work were
promised a reflund if they did not receive the gift back from a totally
unexpected source within one year. Roberts also published a book

= Brouwer et al. {19g6:22) argue that reverence for riches has been legitimated by both
secular and religious beliefs m the US. The mdustmalist Andrew Carnegie, an atheist,
wrote The Go:pel | f Wealtk m the late nineteenth century and convinced many well-placed
Protestants of the merits of the philosophy of Social Darwinisra. The rnain Protestant
denornmations and mdustrialists co-operated In meorperating this gospel of wealth nte
AmeTican civil Teligion. 2% King James Version; as recounted in Barron {1g87:62).
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called God’s Formula for Success and Prosperi’y (1955), and similar mes-
sages of material welfare were proposed by, for instance, A. A.
Allen and Gordon Lindsay.

Some twenty years later Roberts developed the ‘seed—faith’
concept. He claimed that Old Testament tithing to God out of
obligation was replaced by a New Testament version — giving in
order to expect a blessing. Thus the television viewer could plant a
‘sced’ (i.c. a donation to him) and would later be rewarded by a
large financial return. As Roberts put it: “You Sow It, Then God
Will Grow It’ (Brouwer et al. 1996:24), and similar imagery has
been deployed by Hagin, Copeland and others. Roberts has also
maintained social and preaching contacts with many of the main
Faith teachers® and invited them to preach at his university in
Tulsa, although he has also been careful to maintain his indepen-
dence from the Movement.*

The Pentecostalist or at least evangelical roots of prosperity
teachings are evident, at least in broad outline. They are also
daimed by members of the Faith Movement. Hollinger (1991:54)
quotes Kenneth Hagin Jr as stating the {ollowing in a personal
letter: “Our major tenets of faith are held in common by those in
the evangelical world —beliefs such as the virgin birth and deity of
our Lord Jesus Christ, the absolute necessity of the new birth
through faith in the atoning work of Jesus on the cross, and other
fundamental doctrines of the church.” However, another set of
influences appears to have given the Movement something of its
particular character. We need to return to the nineteenth century
at this point, not to evangelical Protestantism but to a clock-
repairer from Maine, called Phineas Parkhurst Quimby (1802—66).
Quimby suffered from bouts of neurasthenia, and from the 1830s
he worked on methods to cure himself], with apparent success. By
the 18605 he had become well known in local circles as a healer,

# Agcording to Brouwer et al. {1996:24-5) In 1979 a dispirited Oral Roberts, m the midst
of financial problems, attended Hagin's Tulsa Camp Meeting at the Rhema Bible
Training Center. Hagin dedicated that night’s cellection to him.

# Some members of Oral Roberts University, indeed, seem actively hostile to or sceptical
of the claims made by adherents to Faith ideas. Apart frorn McConnell’s beok, m 1979
ORU professor Charles Farah wrote fom the Finngele | f the Tomple, criticismg the faith-
forroula’ of the Mevernent. This book was characterised as a ‘negative confession’ by the
Faith teachers.
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‘Dr Quimby’, even though he lacked a formal education (Meyer
1966:15-16; McConnell 1988:39).

Quimby’s ‘mind-cure’ psychology involved the assumption that
mind affected body. Spiritual matter contained within the person
acted as a storchouse of past experiences. However: ‘Exposed to
Truth, the erroneous, faulty, discase-producing, worry-inducing
items were eliminated. Thereafier, by the use of conscious, deep
and correct thinking, and the exercise of mental suggestion, future
experiences could be screened before being allowed to become
spiritual matter’ (Meyer 1966:70—1). In QQuimby’s view, human
divinity was located in the ‘soul’, and soul ranked above mind. The
conscious mind of common sense, rational inquiry and sense expe-
rience was not equipped for the comprehension of divine Truth;
its role was to surrender so that the soul could rule. Thus mind-
cure or ‘New Thought Metaphysics’ taught the importance of
dominion over consciousness and individual personality. On the
one hand, true reality was seen as being created on a spiritual level
prior to its manifestation in physical realms; on the other, the
potential immanence of the divine was stressed and freedom from
disease and poverty was regarded as possible through developing
the spiritual nature of humans (McGuire and Kantor 1988;
Hollinger 1991:61). Jesus’s kingdom could truly be located within
the person (McConnell 1988:40).

Quimby was more of a practitioner than a writer, but his ideas
were disseminated eloquently by some of his patients. One such
was the Reverend Warren Evans of Boston, an ex-Methodist (also
influenced by Swedenborg), who in 1869 published a book called
The Mental Cure. FEvans argued in this and subsequent works that
healing was not the fruit of finite human thoughts but was spiri-
tual, and according to Meyer (1966:16-17) such reasoning encour-
aged followers to make ‘the leap of faith in the new religion, from
therapy to theology’. Around the turn of the century, a number of
national associations were formed to promote New Thought ideas,
and these helped attract followers who often retained their old
Protestant or even Catholic and Jewish affiliations (ibid.:1g).

One figure who proved at least partially susceptible to the new
‘divine’ science was E. W. Kenyon (1867-1948), a New England
preacher—educator. Kenyon was to form a vital ideological link in
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the chain linking New Thought Metaphysics to Faith teachings,
and yet his exact connections with either Quimby’s ideas or
Pentecostalism are far from clear. Kenyon’s denominational loyal-
ties moved {rom an upbringing in Methodism to an adult life pro-
moting forms of Baptism. In the 18gos, he attended Emerson
College of Oratory, an educational establishment located in Boston
that was closely connected with New Thought Metaphysics.®
McConnell (1988:34) notes that one of Kenyon’s classmates in
Boston was Ralph Waldo Trine, subsequently author of the best-
selling New Thought text, fn Tune with the Infimite(1970). After leaving
the College, Kenyon worked as an evangelist in New England and
Canada. He founded the Bethel Bible Institute in Massachusetts
and gradually became a nationally known preacher and author. In
1923, he moved to California, starting a church in Los Angeles,
before founding the New Covenant Baptist Church in Seattle in
1931. A radio programme, ‘Kenyon’s Church of the Air’, was also
started in the early 1930s (McConnell 1988:33).

Kenyon’s career contains many of the elements that would
become significant in the ministries of Faith preachers and,
indeed, other evangelists of the latter half of the twentieth century:
teaching combined with preaching; movement from rural to
urban-based evangelism; cultivation of the mass media (both elec-
tronic and printed) as well as local congregations; willingness to
shift denominational affiliations; and indeed an attempt to build up
a constituency of {ollowers that transcended conventional forms of
religious membership. In common with Faith preachers of today,
he appears to have denied the existence of connections between
his ideas and those of New Thought, despite the obvious parallels
between the two (McConnell 1988:44). Kenyon stressed the notion
that God’s nature and the human spirit could be corjoined, so that
the divine could become part of the believer’s consciousness.
Kenyon’s book The Twe Kinds f Knowleage (1942) argues that
Revelation Knowledge enables humans to transcend the limita-
tions of the senses or intellect, and to act in faith. The expression

* McConnell {1988:36) states that the leader of the school, Chatles Wesley Emerson, held
to the basic tenets of Spencer’s Seocial Darwinism and was an admirer of the
Transcendentalism of Ralph Waldoe Eraerson. Ralph Waldo Emerson emphasised the
divinity of the person {(Hambre et al. 1983:30).
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of the inner person through words appears to mediate between
physical and spiritual realms, and indeed Kenyon is the source of
a phrase popular in the Faith Movement itselli “What 1 confess, 1
possess’ (Hollinger 19g1:61).%

McConnell (1988:105) concludes that a dualistic epistemology
(derived from New Thought) is constructed in Kenyon’s teachings,
with the Spirit constituting the essential, ideally all-powerful,
divine identity of the person. Certainly, the notion that healing
occurs in faith before it manifests itsell on the material level, a
point emphasised by both Kenyon and subsequent Faith preachers
(and already seen in the revelation granted to Hagin on the occa-
sion of his original cure), presents a hierarchical construction of
reality according to which the spiritual realm is both blueprint for
and anticipation of events in the physical world. The individual
person becomes a site for contending forces of limitation (physical-
ity, human error) and transcendence (the boundless identity of the
divine). A point of some ambiguity in such teachings is the rela-
tionship between the conscious mind and the inner Spirit of the
person: in one sense, the mind is activated through its deployment
of sanctified language and articulation of evangelical desire; in
another, it is not to be trusted as a vehicle for ratiocination, and
must give way to the guiding power of a Spirit that is the locus of
contact with divine force.

Just as Kenyon cannot be regarded as a spokesman for New
Thought ideas even if his teachings promoted many of their essen-
tial tenets, so his relationship to Pentecostalism was complex and
ambivalent. He was critical, for instance, of the idea that glossola-
lia could be seen as the exclusive initial evidence of Spirit baptism,
and he apparently did not encourage the exercise of the charis-
matic gifts at his meetings (McConnell 1988:22—3). None the less,
in his later years he visited Pentecostal meetings and was invited to
speak at Aimee Semple McPherson’s famous Angelus Temple in
Los Angeles. Although he died just after the end of the Second
World War, many of the prominent healing revivalists of the post-
war years were clearly influenced by him and quoted his work.

An important figure to consider in assessing Kenyon'’s role as a

%2 See also Kenyon's The Higden Mo An Unoeiting  f the Subconscions Mind {1970).
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forerunner of the Faith preachers is, unsurprisingly, Kenneth
Hagin. Hagin acknowledges some impact of Kenyon’s ideas in his
own teachings, but the exact relationship between the works of the
two men has become a point of heated debate. A major aspect of
McConnell’s (1988) thesis is that Hagin’s claims to be the founder
of the Faith Movement obscure the extent to which the main Faith
doctrines were posited by Kenyon long before Hagin’s supposed
reception of them through divine revelation. Hagin states that he
first encountered Kenyon’s books in 1950, some seventeen years
alter he had received the revelation that launched his ministry, and
that both he and Kenyon are simply expressing a common truth
that is derived from a single source: God. McConnell argues,
however, that numerous examples of plagiarism from Kenyon can
be discerned in Hagin’s work.

The politics of these claims and counter-claims must be consid-
ered. As McConnell points out (188:13), in conceding that he took
his theology from Kenyon, Hagin would have to admit that his
teaching was of human origin rather than a result of personal rev-
clation. McConnell’s claims are themselves associated with a rec-
ognisable theological agenda, however. He writes as a committed
charismatic (though not a Pentecostal as such) who is highly criti-
cal of aspects of Faith theology. By linking Hagin’s work so closely
to that of Kenyon, he establishes a further intimate connection to
New Thought Metaphysics. McConnell can then attempt to argue
that the (from his perspective) heretical aspects of Faith teaching —
its crude emphasis on prosperity, its conferral of complete power
on the believer — have primarily ‘cultic’ rather than Pentecostal or
charismatic origins (ibid.:xviii).

McConnell’s work does demonstrate Hagin’s debt to Kenyon
beyond any reasonable doubt.?? Less convincing is McConnell’s
downplaying of the influence of Pentecostal revivalism on the
Faith Movement (Hollinger 1991). Many Faith preachers clearly
have roots in some version of Pentecostalism and consequently can
hardly be said to derive their emphases on miracles, the believer as

# However we choose to assess its veracity, Hagin's defence that he 35 drawing only from
the samne ultimate, divine soutce as Kenyon 35 significant in the sense that Faith adher-
ents often depict themselves as able to embody and express precisely the sare spirtual
power and understandings as fellow belisvers.
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vehicle for divine power, the performative power of language or the
body as site of both wholeness and holiness purely from Quimby
or his followers. In addition, themes of material prosperity are
evident not only in New Thought Metaphysics, but also in elements
of nineteenth-century evangelical Protestantism (although not
early Pentecostalism). Evangelical and New Thought sets of ideas
concerning the divinity of the person and the human right to pros-
perity have certain mutual affinities and, to some extent, common
origins in the ideological streams of late nineteenth- and early
twentieth-century North America.

Significantly, Quimby’s ideas (and their offshoots) proved reso-
nant for other significant figures in the history of religious and
therapeutic cultures in the US. In 1862, the founder of Christian
Science, Mary Baker Eddy, was apparently cured by Quimby and
subsequently undertook to become his disciple (Meyer 1966:20).
Although she was to claim that her book Scwnce and Health wuh Ky
to the Seriptures (1875) was written through inspiration, it seems clear
that she drew heavily on Quimby’s notes, New England spiritual-
ism and her knowledge of the Bible (Meyer ibid.:55).* Norman
Vincent Peale (2 Methodist-ordained minister and Christian
Reformed pastor) achieved great success after the Second World
War with The Power f Positwe Thinking(1952), an adaptation of some
mind cure ideas, psychiatry and Christianity. Peale presented the
divine as an unlimited, inner spiritual resource to be tapped
through correct techniques, for instance the releasing of power
through words. Thus Peale and Eddy, like Kenyon, certainly drew
on ideas contained within New Thought Metaphysics, but com-
bined such ideas with other influences to produce distinctive forms
of sell-help and (spiritualised) therapy.

CONCLUDING REMAREKS

In this chapter, I have provided a sketch of charismatic Christianity
in general and the Faith Movement in particular. The bare bones
of theology and history have been provided since they provide

# McConnell {1588:15) quotes Hagin: ‘When 1 preach on the mind, 1t frightens some con-
gregations. They iramediately think of Christian Science’ {in Bkt gnd Weorng T hinking

{1g66])).
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necessary background for subsequent, more multi-dimensional
analysis —for instance an approach that takes into account the rela-
tionship between normative description and specific practice. Most
importantly, I hope to have raised some questions that will be
addressed more fully in subsequent chapters. I am concerned to
inquire, for instance, how it is possible to study a movement that is
clearly so fluid and transnational in its scope. I examine the
significance of the US in the Faith network, and ask to what extent
missionisation (particularly within one context in Sweden) can be
scen as pure Americanisation. I hope also to have raised issues
relating to matters that transcend religion, concerning the con-
sumption of culture, the nature of transnational movements and
the meaning of the international and the global. In the next
chapter, I focus more fully on globalisation and suggest how we can
begin to understand the Faith Movement in terms of this theoret-
ical paradigm.



CHAPTER TWQ

‘Fatth which conquers the world’:
globalisation and charisma

Charismatic Christianity is flourishing in the contemporary world.
It is a fluid culture that is seeping into numerous social contexts
and even permeating supposedly secular practices such as eco-
nomic consumption and the deployment of technology.
Charismatics ofien view such developments in both defensive and
triumphalist terms: they regard themselves as reclaiming territory
lost to the devil at the same time as they are spreading the Good
News of the Gospels to all nations. The phrase ‘Faith which con-
quers the world’ is a quotation from the Bible (1 John 5:4-5); it is
also the title of a book by Ul Ekman, founder and head pastor of
the group we shall be focussing on in later chapters, the Swedish
‘Word of Life’ Ministry.! Ekman is referring here to ‘the world’ as
constituting not only the fallen domain of secular humanity, but
also the collection of all societies and cultures — including many
believers who are already ‘born-again’ —towards which charismat-
ics should direct their enthusiastic gaze. My aim in this chapter is
to juxtapose charismatic understandings of their calling with social
scientific analyses of broader developments that are also occurring
on a world-wide scale. In other words, T shall begin the task of
exploring some of the affinities and connections between charis-
matic culture and globalisation.

Globalisation became a highly fashionable concept during the
19gos. If the buzzword of the previous decade — post-modernity
— highlighted the fragmentation of cultures, a superficial consid-
eration of globalisation would seem to indicate that it redresses
the balance by moving towards cultural, political and economic

' See also Colernan {1gg1) for a use of this phrase.

49
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integration at a greater level than ever before: that of ‘world
society’. However, no matter that particular movements might
develop their own utopian views of world domination, globalisa-
tion taken as a whole need have no inherent direction since it is
neither a consciously orchestrated prcject nor a single, lawlike
process (Albrow 19g96:93). It can initially be seen as composed of
a set of sociological processes and technological developments
which aid communication and contact across social and territo-
rial boundaries. Key components include the growth in power
and eflectiveness of the mass media, increased levels of physical
and economic mobility and the burgeoning development of
transnational social, political and cultural alliances (I.ash and
Urry 1987, 1994).°

Roland Robertson’s famous definition (19g2:8) — ‘Globalization
as a concept refers both to the compression of the world and the
intensification of consciousness of the world as a whole’” — takes us
avital stage further because it refers not only tothe idea of increas-
ing economic, social and communicative interconnections, but also
to changing forms of reflexivity and perception. Processes of glo-
balisation are as much about personal and cultural identity as they
are about physical mobility, and current developments are partic-
ularly notable for their production of new forms of sell-awareness
in relation to the world. Robertson (ibid.:104) also makes the
important point that many discussions of the world-system have
ignored the contemporary construction of individualism for the
apparent reason that globalisation refers most obviously to very
large-scale matters. He rightly disagrees with such a separation of
micro- from macro-sociological approaches and insists that ‘indi-
viduals’ are as much a part of the globalisation process as any other
basic category of social-theoretical discourse. Overall, the ‘global
field’ is regarded (ibid.:27) as constituted by four, mutually interact-
ing, reference points: selves, national societies, the world-system of
societies and humankind.? Particularist and universalist tendencies

2 In an influential formulation, Appadurai {1596:33) describes globalisation as being made
up of a semes of ‘perspectival constructs™s ethno-, media-, techne-, finance- and ideo-
sCapes.

* Robertson notes {1ggz:270) ‘In an increasingly globalized world there is a heightening of
civilizational, secietal, ethnic, regional and, mdeed mdividual, self-conscicusness.”
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thus coexist, often uneasily. The individual self is defined as a
citizen of national society and also as a member of humanity as a
whole, while people ‘can and do increasingly form their identities
trans-socictally through . . . non-government organizations and
social movements, tourism, migration, foreign work, and indeed
inter-ethnic and inter-cultural contact within societies’ (summar-
ised in Beyer 1994:28).

Despite the richness of Robertson’s analysis, his use of the term
global ‘consciousness’ is unduly limiting to the degree that it
encourages us 1o view personal and group identity in purely cog-
nitive terms. He refers (19g2:8) to consciousness as involving recep-
tiveness to and understanding of cultures other than one’s own,
and stresses (ibid.:183) its reflexive character. Intellectual, discur-
sive and semantic {actors are emphasised to the exclusion of other
perspectives (Friedman 1994:196, 198). The treatment of con-
sciousness as a largely mentalistic state is common in Western
scholarship and is presumably bound up with historical distinc-
tions between mind and body.* However, an alternative social
scientific perspective (influenced by phenomenclogy and anthro-
pology]is to explore its connections with processes of embodiment.
Thus Kapferer (1995:134), drawing on Husserl, argues that con-
sciousness is ‘always embodied and constituted and expressed
through the action of the body’ just as it is formed ‘through its
engagement with other human beings in the world’. Consciousness
is not restricted, therefore, to reflective thought as such, although
it does involve (ibid.:135) ‘a body directed and oriented towards the
horizons of its life-world’ (see also Berger and Luckmann 1966:34).

Although I do not intend this book to be an extended exercise in
phenomenology, 1 shall be arguing that charismatics construct an
attitude towards the global circumstance that is composed of
specific aesthetic and embodied elements as well as conscious
thought. Much of this attitude is deliberately orchestrated, espe-
cially by leading preachers, but much of it emerges more implicitly
out of forms of worship and evangelisation. Charismatics there-
fore construct a world within tk¢ world, setting up arenas for action,
agency and imagination that invoke the global circumstance in a

# On this theme, see Strathern {19g5:117) and Parkin {1gg5:190g).
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way that is distinct, even ‘sub-cultural’’ in its combination of
noetic, material and physical elements. In doing so, they compete
with other, equally ‘universalising’ and yet distinct ideologies, each
containing a different version of what it means to be global.

TRANSFORMATION OR INTENSIFICATIQON?

Does globalisation really represent an important shift in human
activity, or is it merely a novel way to describe old and familiar
social processes? Social scientists and historians certainly acknowl-
edge that significant interactions between cultures and nations
have occurred throughout many centuries of human history. Eric
Woll' (1982) adopts a Marxist perspective in arguing against the
‘myth’ (propagated not least by anthropology) of the isolated tribe
or region, in favour of a perspective that acknowledges the impor-
tance of long-established processes of cultural contact, commer-
cial transaction and colonisation in relations between European
and other societies. Similarly, Hannerz (1996:18) points out that the
image of a world-wide mosaic, where each culture is a territorial
entity with sharp, enduring edges, has never really corresponded
with ethnographic realities. It can even be argued that the so-called
‘world religions’ have encouraged people to cultivate non-
parochial forms of identity for thousands of years.

World-wide interconnectedness, then, is not new in itselfl
However, the pace has been hotting up in recent centuries. Haynes
(1999:15) identifies three main historical roots for current develop-
ments: (1) the emergence of the international states system, stimu-
lated by the geographical spread of European influence and
colonisation to the Americas, Asia and Africa from the sixteenth
century; (2) the effects of technological and industrial revolutions
in the eighteenth, nineteenth and twentieth centuries; (3) the
gradual growth of a world capitalist economy. Waters (1995:4)
would probably agree with such observations but notes that, il we
are to assume that globalisation is at least partly a reflexive process,

* By using the term ‘sub-cultural’ 1 mean to imply that charismatic culture can be shown
to have a degree of mternal consistency Adherents clearly vary i the degree to which
their lives ate enveloped within this culture/ sub-culture, and roest encounter alternative
redes of existence on a daily basis.
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the Copernican revolution is likely to have played an important
role in convincing large parts of humanity that it inhabited a globe.
Here, Waters is invoking a version of globalisation that has some
parallels with Robertson’s notion of global ‘consciousness’.
Robertson himsell (19g2:6), while emphasising that globalising
processes have been occurring for centuries and even millennia,
feels that the world has moved very rapidly towards ‘wholeness’
since about 1870. While globalisation should not be confused with
modernisation per se, it is clearly given extra impetus by the latter’s
promotion of concepts of new technologies, internationalism, cos-
mopolitanism, the abstract citizen and contractually based social
relations as opposed to status hierarchy (Turner 1994:136).

Il processes relating to global interconnectedness have been
evident for many centuries of human history, it is also the case that
classical social theorists developed concepts of the development of
socicty that parallel those often invoked by scholars of globalisa-
tion. Some of these theorists, such as Georg Simmel and Walter
Berjamin, will be discussed in later chapters.® For the time being,
I note that Marx’s characterisation of capitalism presented it as
providing the grounds for stages of universalism:” world-wide class
exploitation would lead to revolution and genuinely enlightened
world order based on the unity of the human species. Durkheim
claimed that, as individuals, we would soon have little in common
but our humanity, and speculated that modern societies would
have to discover a new set of universally significant moral bonds.
Weber, meanwhile, viewed Western rationalism as the basis for an
all-encompassing form of modernity.?

Admittedly, there are clear limits to the extent to which early
theorists can be seen as anticipating current theories of globalisa-
tion. For instance, Turner (1994:140) notes that Marx had no
appreciation of the universalism of Islam. Marxist analysis was
therefore tempered by a somewhat orientalist, Western-centred
perspective. Durkheim, meanwhile, came to the conclusion in T#e

5 See, for instance, the references to Benjamin in chapter 7 and Simmel in chapter .

T See, for mstance, his German ddsoliy y {1964), written with Engels.

¥ Omn Marx, see Albrow {1ggo:g); Rebertson {1gg2:17); Kilminster {199 7:265). On Durkheimn,
see Lukes {1973:338f); Featherstone {19g0:4); Robertson {1gg2:2z2). On Weber, see Turner
{19047141)-
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Elementay Forms that Christianity could actually be replaced by
natonatst symbols and rituals. More explicit attempts to under-
stand global order (and disorder) did not emerge until a period
much closer to the present day. In the 19g6os, McILuhan introduced
the highly resonant concept of the ‘global village’ (1964). His posi-
tion was that culture was heavily determined by its medium of
transmission (Waters 1995:34) and that technologies of transporta-
tion and communication extended the human senses. Thus, the
new electronic media could create a shared simultaneity of expe-
rience, with rapid communications systems allowing instantaneous
and domestically appropriated awareness of events occurring in all
parts of the globe.” Mcluhan’s views, combining utopian and
apocalyptic perspectives, clearly overstressed the extent to which
message was determined by medium, and did not take into
account the forms of resistance and contested interpretations pos-
sible within and between social groupings. The global village can
more accurately be described as a predominantly urban social
landscape, formed and re-formed by restless, sometimes cosmopol-
itan, sometimes inward-looking populations which compete for
space and political representation. However, the sense of instanta-
neous communication and mutual awareness highlighted by
MclLuhan remain useful perspectives.

Another precursor to current theories of globalisation also
places considerable emphasis on a single, determining factor; not
communications technology, as in McLuhan’s work, but rather
the economy. World systems theory, associated with the work of
Wallerstein (1974; 1979) adapts Mars analysis of global exploita-
tion by postulating that the earth’s nations and societies are being
consolidated into an evolving, unequal system of economic—
political relations (Shupe and Hadden 198g:115). The driving
force for world-wide integration is capitalist expansionism as new
forms of polarisation come to transcend national boundaries,
creating an increasingly internationalised bourgeoisie versus an
impoverished, marginalised and fragmented periphery (Randall
1999:50). Parts of Wallerstein’s work (1974) maintain Marx’s uto-
pianism by suggesting that, under world socialism, both the

% See Shupe and Hadden {1g8g:116-17); Robertson {1gg2:§).
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nation-state and capitalism would disappear, while permitting a
multiplicity of cultures to exist (Waters 19g95:23). (Quite apart from
the teleological aspects of systems theory, Wallerstein’s perspec-
tive has been criticised by commentators such as Robertson (1992)
for its inability to take non-economic factors into account. Its
analysis of the power-relations involved in a globalising world is
valuable and yet too one-dimensional.

DIMENSIONS OF GLOBALISATION

I clearly do not regard globalisation as representing a sudden par-
adigm shift or transformation in human relations. However, I think
it is evident that certain developments involving contacts between
individuals, cultures and societies in the modern world are excep-
tional in their current force and ramifications. New boundaries of
belonging are being constructed to an extent never seen before.
Connections between people, aided by physical or virtual vehicles
of mobility, are becoming more intense and more widespread, and
are having an impact on forms of identity and mutual awareness.
I suggest that it is useful to think of globalisation as having three
interrelated dimensions. These refer to the technological media
through which cultural flows occur; the forms of mganisation that
have emerged to direct such media as well as other kinds of mobil-
ity; and the impact on consciousness, identity and experience —the
combination of which 1 shall call ariensation —that global processes
have the potential to produce. In other words, processes of global-
isation can be seen as emerging, with many different and unpre-
dictable outcomes, out of a combination of technological, social
and sukjective elements.

Media

The past century in particular has seen a huge increase in the
number, effectiveness and widespread availability of vehicles for
communication and physical movement, ranging {rom the tele-
graph to the train, car, plane, telephone, television, fax, e-mail,
website and so on. For Giddens (1990, 1991), both ‘symbolic media’
and ‘expert systems’ are key factors in the restructuring of social
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relations across time and space. The former are universal media of
exchange such as money, which can under current conditions
transfer value from context to distanced context within an instant.
Expert systems, meanwhile, consist of repositories of technical
knowledge that can be deployed across a wide range of actual
situations.

Forms «f oganisation

Media distanciate human relations across time and space, so that
many ‘local’ events can be regarded as shaped by developments
occurring hundreds or thousands of miles away. The social matrix
of the transmission of knowledge is transformed as sender and
receiver of any given message are physically separated (James
1995:9). Insuch a world, the freedom to move people or okjects and
symbols in controlled ways becomes a vital but unequally distrib-
uted commoeodity. Indeed, distance itsell can be seen as a socially
constructed product rather than an okjective, physical given, with
its length varying according to the speed with which it may be over-
come (Bauman 19g98:2, 12). Hannerz (1996:84) draws on Robert
Reich’s book The Work f Nations (1991) to argue that members of
certain professions become leaders within particularly mobile webs
of enterprise. Those engaged in symbolic—analytic services,
including scientists, engineers and journalists, construct centres for
global exchange such as convention centres, research parks and
international airports.

Certain regions possess the material, social and cultural
resources to become favoured venues for the production and dis-
tribution of okjects and ideologies. ‘World cities’ develop — concen-
trations of global financial and culture industries — although one
cannot assume that cultural centres will always correspond to
social, economic and/or political ones. In fact, a frequent conse-
quence of global flows is a divorce or at least loosening of relation-
ships between social organisation and territoriality (Ahmed and
Donnan 1994:7; Scott 1997). It has become increasingly difficult for
the state to create a unified culture within its physical boundaries,
while nation-states may express different levels of openness to pro-
cesses of ‘de-territorialisation’.
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In addition, various forms of organisation are emerging that
reflect and take advantage of increases in cultural and social flows
associated with the detachment of production, consumption, com-
munities and even identities from local places. Touraine (1981) spec-
ulated two decades ago that the social movement rather than the
nation-state might become the basic category for social scientific
analysis, while other authors have emphasised the emergence of the
transnational corporation as a new source of solidarity and collec-
tive identity as it develops markets and sites of production across
national boundaries.'”Many movements or organisations —ranging
from Greenpeace to the Disney Corporation to the Moonies —can
be seen as directing and acting as conduits for *diverse cultural flows
which cannot be merely understood as the product of bilateral
exchange between nation-states’ (Featherstone 1990:1). They are
often assisted by the way certain media and means of forming rela-
tionships, such as money, financial markets, contractualised labour,
the law and scientific discourse take on transnational reality and
sCope.

The result of such organisational developments is well summar-
ised by Hannerz (1996:102): ‘There is now a world culture, but we
had better make sure we understand what this means: not a repli-
cation of uniformity but an organization of diversity, an increas-
ing interconnectedness of varied local cultures, as well as a
development of cultures without a clear anchorage in any one ter-
ritory.” Nor should we make the mistake of assuming that global-
isation spells the end of the nation-state. Robertson (19g2) argues
that national societies will continue to be prime, but no longer heg-
emonic, determinants of identity in the global system. He also
points out that the emergence of the nation-state was itsell the
product of the world-wide diffusion of a particular way of organ-
ising social, political and economic relations.'' Bergesen (1990; see
Featherstone 19go:5) agrees on this point, and criticises Wallerstein
for assuming that individual states acquired their properties prior
to participation in the world-system. In fact, for most of the world’s
states, the international system necessarily preceded their existence.

' See Sklair {19g1); Hannerz {1996:86).
"' Regarding these characterisations of Robertson’s views, see Beyer {1ggq:27) and
Friedroan {19g4:196).
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Crientation

‘Orientation’ is an inelegant word.'? I use it because it can imply
both explicit awareness (of one’s connections with others as well as
of the material environment) and a physical attitude. The term
points, perhaps more obviously than ‘consciousness’, not only to
cognition, but also to an embodied stance within a cultural, social
and physical context. Tt also allows for the possibilities of change
and mobility: a person or group can shift their orientation towards
a given set of ideas, physical environment or group of people
according to circumstances. In the following, 1 shall spend some
time exploring the connections between elements that might make
up an orientation towards the globe, concentrating on notions of
awareness, sukjectivity and embodiment.

Transformations in sell-awareness can be prompted by transna-
tional and/or transcultural encounters. Albrow (1996:4) refers to
‘the reflexivity of globalism, where people and groups of all kinds
refer to the globe as the frame for their beliefs’. Similarly, Roland
Robertson and Frank Lechner (1985) allude to the ‘thematisation
of globality’ in people’s lives. Undoubtedly, the mass media and
other global processes have helped create and disseminate images
of the world against which increasing numbers of people define
themselves and their communities. Transnational contacts encour-
age ‘relativisation’ whereby members of any given culture are
prompted to consider their own identity in relation to alterna-
tives.'"> Hannerz (1996:48) describes what he calls the ‘global
ecumene’ as an open landscape, so that ‘the habitat of an agent
could be said to consist of a network of direct and indirect rela-
tionships, stretching out wherever they may, within or across
national boundaries’.

Perhaps the most comprehensive depiction of sukjectivity and
identity under conditions of globalisation is provided by
Appadurai (1996)."* He regards electronic media as offering new

' 1t is often deployed within Weberian or Weberan-influenced sociclogy toindicate a sense
of raotivation and directedness {for nstance m relation to aims that are ultimately
Sworldly’ or ‘other-worldly’ {Freund 1069:176, 212fT)). Compare alse Csordas’s {1997:64)
phenomenclogical analysis of ‘orientational processes’.

¥ Om relativisation, see Robertsom and Chirico {1g85:234); Robertson {1ggz:27); Turner
{1994:111). "% Though see also Giddens {1gga).
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resources as well as new disciplines for the construction of ima-
gined selves and worlds. As with electronic media, so with physical
migration (ibid.:4): ‘When it is juxtaposed with the rapid flow of
mass-mediated images, scripts, and sensations, we have a new
order of instability in the production of modern sukjectivities.” If
Anderson’s (1983) highly influential work indicated the ways in
which nations could be imagined, Appadurai is extending the anal-
ysis to the construction of a post-national political world (19g6:22).
On an individual level, ‘More persons in more parts of the world
consider a wider set of possible lives than they ever did before’
(ibid.:53); and, on a higher level of social organisation, there are
also a growing number of ‘diasporic’ public spheres being ima-
gined and virtually created by people who are separated from their
homeland or ethnic group by geographical distance but who ofien
retain contact (and even maintain nationalist ideologies) via elec-
tronic means.

We have to remember, however, that for many people the social
landscape (to invoke Hannerz’s image) remains an enclosed, even
claustrophobic environment. It may be the case that in a world of
constant change we are on the move even as we stay still in physi-
cal terms, but there are still massive differences in the degree to
which people feel that they can direct such change or indeed their
own forms of mobility. It is notable, for instance, that those who
arc in the vanguard of creating Appadurai’s diasporic public
spheres are frequently university students, who have the cultural
resources as well as the motivation to carve a cultural space for
themselves through advanced technological means. Reactions to
defining identity in relation to global processes can range from
a cosmopolitan'”> acceptance of pluralism and ‘creolisation’
(Hannerz 1996:66) to an assertion of the validity of a single view
of the world. Indeed, contained within or prompted by processes
of globalisation, apparently anti-globalist impulses can develop.'®
The ‘Rushdic affair’ can be interpreted, for instance, as an attempt

"* Hannerz {1996:103) characterises genuine cosmopolitanism as an orientation, a willing-
ness to engage with the Other that invelves an aesthetic openness towards divergent cul-
tural experiences.

'® Beyer {19g4:3) notes that the global system cotrodes identities m one sense but also
encoutages the creation and revitalisation of patticularistic semses of self {see alse
Robertson 1ggz:gyif).
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by Khomeini and other Muslims to counter perceived inequalities
within the global system through the reclamation and revitalisation
of Islamic particularity. Similarly, Bauman argues (1998:3) that
nco-tribal and fundamentalist tendencies reflect and articulate the
experience of people on the receiving end of globalisation. He is
correct to see the reassertion of neo-tribalism as inherent within
the global circumstance, and it is true that such a reaction may
come {rom people who feel left out of the cosmopolitan ecumene
(or who okject to its existence in the first place). As we shall see in
the case of charismatic Christianity, however, it is possible to
regard a rhetoric of ‘tribalism’ as positively and actively secking to
redefine the global condition, and not simply as a defensive reac-
tion in relation to it.

Given that some parts of a community or society are likely to be
more explicitly open to global cosmopolitanism than others, a pos-
sible effect of globalisation might be to create connections across
territorial divides but simultaneously to increase fragmentation at
the local level. One inhabitant of a croft on a geographically
remote Scottish island might earn a living by dealing in stocks and
shares, using computer technology to link up with markets in
London, New York and Tokyo. In contrast, the cultural and social
horizons of the person next door could well, even today, extend
little further than the village down the road. This example of
neighbours who are ‘worlds apart’ in orientation also raises the
question of whether ‘virtual’ relations conducted at a distance
need by definition be regarded as less meaningful than those based
on co-presence (Albrow 1996:138; Hannerz 1996:95; Shields
1996:5). Il communications technology (such as that favoured by
many charismatics) can make the distant and foreign seem present
and tangible, we have to ask whether new social formations and
crientations are being constructed that no longer rely on spatial
proximity for their power. ‘Imagined’ communities can be made to
appear much more closely knit and concrete now that they can be
represented by the moving, speaking image of the video or satel-
lite link-up.'’

'" Hannerz {1996:96) even refers to the creation of so-called “tertiary relations’ between
peeple - those mediated entirely by technology.
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Vehicles of communication that cross cultural boundaries fre-
quently promote relatively abstract and generic ways of producing
meaning. The ‘symbolic media’ and ‘expert systems’ described by
Giddens fall under this category, while Waters states (1995:63—4):
‘Under globalization individuals extend trust to unknown persons,
to impersonal forces and norms (the “market”, or “human rights”)
and to patterns of symbolic exchange that appear to be beyond the
control of any concrete individual or group of individuals.” We do
not need to subscribe to McLuhan’s technological determinism to
accept that the mass media often encourages certain generic ways
of classifying and framing events. Such media are likely to involve,
among other things, forms of miniaturisation, integration (of text,
sound, visuals and sometimes response) and diffusion (Waters
1995:147). It can even be argued that the media have reconfigured
many peoples’ senses of space and place, as spatial barriers to
simultancous or virtually simultaneous interactions have been
reduced (Harvey 1989:293—5). Referring to forms of television,
Morley and Robins (1995:11) claim that: ‘Audiovisual geographies
are thus becoming detached from the symbolic spaces of national
culture, and realigned on the basis of the more “universal” princ-
iples of international consumer culture.” Visual media can prompt
the staging of spectacles such as ‘Live Aid’ that appeal to a world
audience, potentially providing a technical transformation of
experience that is as important as the overt articulation of specific
values in conveying the impact of globality. Certainly, the experi-
ence can have a greater immediate impact than printed forms in
the contemporary age.

Appadurai notes (1996:52) that the task of ethnography is to
question the nature of locality as a lived experience in a globalised,
deterritorialised world. In my opinion, part of the answer to such
questioning must be that the sukjective appropriation of locality
remains on an embodied level. Globalisation can offer not only
expanded ways to develop the imagination, but also potentially
new ways to experience and orientate the self towards the world in
physical as well as aesthetic and broadly material terms. Coney’s
(1995) analysis of belonging to the ‘global religion’ of Sahaja Yoga
is notable in this regard, as she talks of how (ibid.:r11) ‘the somatic
experiences induced in ritual provide members with an intimate
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feeling of belonging to an international “collective™. Sahaja Yogis
claim that their development of what is called ‘vibratory aware-
ness’ unites them to the “collective consciousness’ of the group.
The somatic response to global influences can include but also go
beyond ritual forms, of course. Appadurai (1996:31) suggests as
much in his account of the imagination as an organised field of
social practices as well as a form of negotiation between sites of
agency (individuals) and globally defined fields of possibility. He
invokes a modified version of Bourdieu’s (1977) influential concept
of habitus, with the latter seen as a tacit (and embodied) realm of
reproducible practices and dispositions that is culturally specific in
its manifestation.'®

In completing my depiction of the notion of global ‘orientation’
I also draw on elements of Bourdieu’s work, not least his concern
through the idea of habitus to trace the connections between cul-
turally derived classifications, embodiment and material practices.
Actors are regarded by Bourdieu as learning a set of practical cul-
tural competences and tastes, expressed in assumptions concern-
ing the social world, bodily movements and language, that are
appropriate to and derived from a given social field. The body is
therefore seen as the vehicle for ‘practical taxonomies’ concerning
basic social divisions (e.g. male versus female) and sensory experi-
ence (e.g. up versus down). Through deportment, stance, gesture,
etc., people express a culturally specific habitus, thus expressing the
links between the sukjective world of the individual and the group
and/or class into which they are born or have been inserted. Even
something as personal as a gesture takes on a publicly derived
dimension (cf. also Mauss 1979). Social life becomes mutually intel-
ligible and collectively orchestrated since individuals® systems of
dispositions develop as structural variants of the group habitus
(Bourdieu 1977:86; Csordas 1994:12). Such competencies are
learned as much by experience as by explicit teaching, and, indeed,
social performances are produced as a matter of routine, without
explicit reference to codified knowledge. Part of the power of the
habitus, then, is that it involves the reproduction of cultural

** Jenkins {19g2) mforms some of my depiction of Bourdien’s work in the following para-
graphs.
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schemes whilst providing a basis for the generation of apparently
spontaneous, even improvised, practices by individuals. People
react in culturally predisposed ways even to novel situations
(Shilling 1993:120).

Many questions are left unanswered by the idea of habitus.
Bourdieu does not provide a satisfactory account of the structures
that mediate between practising individuals and the broad, ambig-
uous level of the ‘social field’ ( Jenkins 1992:90).'” The exact mech-
anisms of ‘socialisation’ or training remain unexplored. The
degree of the actor’s self-consciousness towards the elements of
habitus is not fully discussed (although it might be argued that a
virtue of Bourdieu’s concept is that it challenges dualities between
the conscious and the unconscious). Nor does he indicate the pos-
sible interrelations or conflicts between the different habituses that
an individual may encounter through membership of different
social groupings. Furthermore, global processes may be rendering
anachronistic the potentially static nature of habitus. Appadurai

states (1996:55-6):

Sorne of the force of Bourdieu’s idea of the habitus can be retained (1977),
but the stress must be put on his idea of improvisation, for improvisation
no longer occurs within a relatively bounded set of thinkable postures but
is always skidding and taking off, powered by the imagined vistas of mass-
mediated rmaster narratives. There has been a general change in the
global conditions of life-worlds: put simply, where once improvisation was
snatched out of the glacial undertow of habitus, habitus now has to be
painstakingly reinforced in the face of life-worlds that are frequently in
Aux.

Appadurai’s argument about improvisation is likely to be more or
less salient according to the specific circumstances of the individ-
ual. The important point is that we can see involvement in cultures
and sub-cultures —such as charismatic Christianity — as socialising
members into adopting certain physical orientations towards and
material practices in relation to the global realm. Even communi-
cation in virtual space is, after all, initiated and then interpreted in

¥ Shilling {1993:13%-g) sees Bourdiew’s concept of the social field as a set of dynamic organ-
g principles, mantamed by secial groups, which identify and structure particular cat-
egories of social practices concerned with art, fashion, sport, etc.
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‘real’” space. Cultural models become reinforced by social inter-
action in which such models become resonant with sukjective
experience (Friedman 1994:76). On a similar theme, Hannerz
states (1996:27): ‘If there is now a growing celebration in social and
cultural theory of the body as a symbolic site of self and continu-
ity, and of the senses, a greater concern with the body and the
senses in their contexts might help us understand some of what
“place” is about.” Perceptions of sell and local context are nego-
tiated under globalising conditions. Any given locality, as experi-
enced by the individual actor, will be ‘constituted by a series of
links between the sense of social immediacy, the technologies of
interactivity, and the relativity of contexts’ (Appadurai 1996:178).
Engagement in globalising forces may involve interactions
between the embodied sell’ and mobile, abstract symbolic tokens;
between physical and mediated experience.

Thus the spatial metaphor implicit in the notion of orientation
is meant to encompass various interrelated elements of human life.
Orientation is directed #wards some other point or points in a
social or physical environment, so that any given position is always
understood in relation to others; such relationships are constructed
in the context of particular forms of social organisation and are
olten mediated by technologies of communication; they also
combine cognitive and embodied elements. Of course, considera-
tion of physical engagement raises issues concerning the body as
site of social regulation. Appadurai (1996:14) refers to the way in
which certain large-scale cultural forms (in the case he describes,
the global and colonially diffused game of cricket) come to be
inscribed on the body through a variety of practices of increasingly
smaller scale. He draws on the work of Foucault, Asad (1983) and
van der Veer (198g) to argue that sensory experience and bodily
technique — indeed, habitus — emerge as parts of historically con-
stituted regimes of knowledge and power. Thus (Appadurai
1996:148): “This body of work works from the top down, or from
the macro to the micro, suggesting that power is largely a matter
of the imprinting of large-scale disciplines of civility, dignity, and
bodily control onto the intimate level of embodied agents.” Such a
view of culture as imprint is criticised by, among others, Friedman
(1994:77), who attributes it to a modernist tendency to assume that
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cultural schemata have an independent existence beyond human
experience.?” While we must accept Friedman’s warning that sche-
mata are always our own abstractions {rom experience (see also
Stromberg 1986), we should be alert to the ways in which global
processes become implicated in regimes of power and discipline.
Charismatic Christians are particularly interesting in this regard
because they maintain an emic model of impressing sacred lan-
guage (the Bible, tongues) upon the self, so that physical person and
verbal inscription are regarded as becoming merged. More
broadly, charismatic engagement in globalisation involves a politi-
cally charged negotiation between physical, material and symbolic
elements. Believers subscribe to a democratised notion of the
Spirit but also regard some preachers as ‘great men’ or ‘great
women’ of God; they deal with relativisation of identity and yet
seek confirmation of a universalising system of truth; they con-
struct global frames of reference and action while celebrating the
sacredness of locality; they appropriate abstract symbolic tokens as
well as language not merely on the level of cognition, but also on
the level of tangible, embodied experience.

THE CHARISMATIC MOVEMENT

The social and technological processes 1 have described provide
fertile ground for religious and political movements to produce
their own definitions of the global circumstance. While accepting
the likelihood of the emergence of such movements, Robertson
(1992:69—70) notes that few social scientific attempts have been
made to understand them. Beyer (1994) does provide an overview
of a number of relevant groups, including the New Christian
Right in the US, the Liberation Theological Movement in Latin
America, the Islamic Revolution in Iran, New Religious Zionism
in Israel and Religious Environmentalism. He indicates the power
of new or revived religiosities in a world whose mobile and inter-
connected nature provides many arenas for religious action, but he

® Csordas {1994:23g) argues that ‘to say that divine power 15 embodied does not mean it s
“mserted” nto or “irmpoesed”™ upon the body, which 15 merely a more subtle form of the
Tepresentational argurnent, but that it partakes of the bodymg forth that defines the body
as the orientational locus of self’.
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can only provide brief sketches of complex social phenomena. My
contention is that the re-emergence of the charismatic movement
can be analysed and partially understood in relation to the dimen-
sions of globalisation that I have highlighted, and that in-depth
ethnographic analysis is an invaluable means of understanding the
sub-culturally specific resonances between certain religious prac-
tices and global processes. In the remaining part of this chapter, 1
shall briefly re-present charismatics in terms of my three dimen-
sions — media, organisation and orientation. Throughout the rest
of the book the interactions and interconnections between these
dimensions will be illustrated.

Charismatics and other conservative Protestants have clearly
adapted their faith to the deployment of mass communications
technology. Hunter (1987:6—7) notes that such Christians dominate
religious broadcasting in the US, and speculates that their success
or otherwise in North America is likely to have an important
impact on the diffusion of conservative Protestantism on a global
level. Cotton (1995:2) describes charismatics as a ‘prototype of the
global culture envisaged for the twenty-first century, a network
linked by computer, jet and fax’. Faith Christians —who really con-
stitute a sub-movement within the global charismatic movement —
are particularly striking even among fellow conservatives in their
use of new forms of communications technology in information
processing and dissemination (Lindermeyer 1995:28).

The relationship between the use of communications media and
certain forms of social organisation can obviously be a close one.
According to Poewe (1994:xi): ‘The term global refers to the
unbounded spatial, temporal, institutional, and linguistic reach of
charismatic Christianity. The latter has become a global culture or
way of life based on perceptions and identities that are transmit-
ted world-wide through high-tech media; international confer-
ences, fellowships, and prayer links; and megachurches.” Some
mega-churches function like international corporations, serving as
the advocates for smaller, affiliated churches as well as exporting
literature, tapes and videos to external markets (Hexham and
Poewe 1997:45). Global contacts across networks of evangelicals,
meanwhile, can disseminate ‘current’ ideas or practices in an
instant. Thus the Toronto Blessing can be interpreted as involving
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the globalisation of religious ecstasy along these lines. Outbreaks
of uncontrollable laughter amongst Pentecostalist Christians are in
themselves nothing new. When they occurred in Airport Vineyard
Church, Toronto, however, within a few months it was possible for
thousands to share the experience and take it back with them to
countries across the globe.

More broadly, styles of worship among charismatic Christians
display striking parallels.?' Of course, one could argue that such
similarities are due to the same Spirit infusing different populations
around the globe; or one might wish to claim that common psycho-
logical phenomena are being manifested, even though the cultural
meanings of such phenomena vary considerably. It is at least as
plausible an approach, however, to examine the social and com-
municational links between complex and shifting networks of indi-
viduals and groups.

What kind of ‘global orientation’ might therefore be cultivated
by charismatics? Beyer (1990; see also Waters 1995:129) argues that
Protestantism carries with it a positive contribution to globalisation
on a very basic level. To the extent that belief is a matter of indi-
vidual conscience, the community of the faithful is dotted across
the world and is not confined to a locality or sukjected to spatial
constraints. Such a view has particular salience amongst charis-
matics whose ideology usually akjures overarching, centralising
structures of governance.”? These Christians are concerned to
prompt the ‘flow’ of people, ideas and material okjects across the
globe, and the idea of cementing interconnections between believ-
ers united in ‘Spirit’ is power{ully articulated by them in sermons,
oral testimonies and literature. Conferences, prayer networks and
media are valued partly because they sustain a sense of participa-
tion in impermanent, {ree-flowing structures. For Poewe (1994:xii):
‘Charismatic Christianity is a global culture because it is experien-
tial, idealistic, biblical, and oppositional. Being experiential, it is

2 Lehmann notes {19g6:8): *Pentecostal churches all over the world, in the rapst diverse cul-
tures and societies, exhibit astonishingly similar patterns of growth, use similar tech-
miques of cratory and preselytization, and sirmilar forrms of crganization and leadership,
and alse resernble each other strongly m their mitual practices.”

% Which is not to say that centripetal expressions of autherity ate absent - see, forinstance,
ray discussion of Hagin in the previous chapten
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not tied to any specific doctrine nor denomination. Being idealistic,
it embraces the whole person and the whole world.” Where church
structures and theologies are mistrusted as opponents of spiritual
spontaneity, it should become easier to reject specific organisations
in favour of an apparently unconfined, all-embracing and end-
lessly mobile force for personal empowerment. Biblical truth can
also be viewed as offering a transcendent model of opposition to
confining cultural mores.

Il a global, charismatic ‘meta-culture’ is thus in existence,
certain features of believers’ ideology and practice might encour-
age widespread diffusion and openness to local appropriation — for
instance, notions of the generic ‘secker’ and the emphasis on (ofien
commodified) experience. Cox (1995:147), indeed, marvels at:
‘Pentecostalism’s phenomenal power to embrace and transform
almost anything it meets in the cultures to which it travels.” Roelofs
(1994:230) adds that selected examples of exemplary religious talk
and ways of behaviour are broadcast via the media to an interna-
tional public, and such strategies ‘may encourage world-wide
imitation of religious praxis at the cost of individual and culture-
specific expressions.” The necessity for the ability to invoke images
and ideas that can appear to be shared across many groups of
people is clearly evident, while at the same time (ibid.:231) strong
experiences can be taken to refer metonymically to God in ways
that go beyond specific expressions of language.

We come back to the idea of charismatic culture articulating an
crientation to the global that includes but is not confined to explicit
declarations of identity or theology. Poewe (1994:249) emphasises
that the charismatic Church is global partly because it is iconic,
and in this context she means that it encourages believers to find
their way to God through all five senses. Such comments are very
suggestive, and they raise as many questions as they answer. How,
we must ask, is the mobilisation of the senses related to specific
charismatic understandings and experiences of the body as vehicle
for Spirit and soul? How does embodied charismatic experience
connect with wider aspects of the (globalising) environment,
involving for instance the appropriation of geographical or archi-
tectural space, or the incorporation of media images into worship?
And is it possible to view such processes as ‘prompting’ certain
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interpretations of power and knowledge within the physical
person? In other words, if’ globalisation is in part an embodied
aspect of charismatic action, is it as much a technique of disciplin-
ing the sell as it is 2 means of personal empowerment?

One reason to pose questions concerning the mobilisation of
power in relation to the body and concepts of the sell’ is to point
out that the idea of charismatic culture somehow transcending
locality and denominational constraints is also an ideologically
charged claim. Conservative christians generally react to the global
circumstance not by accepting pluralism but by emphasising the
need for their faith to spread to all corners of the earth as well as
to all aspects of the individual psyche. Their efforts in this direc-
tion are at first sight, as L.ehmann (19g6:8) argues, more ‘global’
than ‘cosmopolitan’ in the sense that they are aiming to broadcast
a universally applicable message rather than secking accommoda-
tions with alternative customs or points of view. In most cases, the
message must be protected from dissonance or definitive contra-
diction for it to sustain plausibility, at the same time as accommo-
dating inevitable variations in local interpretations and practices.
The job of the researcher must be to understand the theological
underpinnings and media representations of (globalising) charis-
matic culture alongside the micro-sociological processes whereby
such representations achieve authority and resonance in particular
people’s lives. Systems of spiritual legitimacy are inevitably con-
structed, through which believers are not only encouraged by
others but also voluntarily and sometimes unconsciously submit
themselves to reinforcing certain cognitive and physical orienta-
tioms.

We must remember that ‘flesh’ is highlighted in charismatic
culture itsell as a key site of action and surveillance. Wilson and
Clow (1981) present the body as the locus of themes of spontane-
ity and control within Pentecostalism, and the rational ordering of
the physical sell in Protestantism has been identified by various
authors as having affinities with the disciplines of factory produc-
tion (Shilling 1993:90; Turner 1984:100). Csordas’s work (1994,
1997) on charismatic Catholics provides an insight{ul and sophisti-
cated approach that is heavily informed by phenomenology. He
explores the creation of the sacred self through the integration of
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language and body, representation and being-in-the-world
(1997:191). Most importantly, he argues that ritual acts and the
practices of everyday life should not be separated too sharply in
any consideration of the construction and transformation of the
charismatic habitus (ibid.:198—9).?% Indeed, one of the advantages
of habitus as a concept is that it encourages us to consider the ways
in which cultural dispositions can extend across fields of activity (a
fact that might aid the *disciplinary’ process, of course).

My strategy will therefore be to examine a globalising ideclogy
from the grassroots level of everyday practice as well as from
higher levels of social and cultural articulation. We should not
assume that global discourse can only be understood from a lofty
analytical perspective: mass consumerism, media technologies and
notions of the transnational are given particular forms and mean-
ings in accordance with charismatic understandings and assump-
tions, but also within specific social contexts of human interaction,
such as congregations, Bible Schools or domestic spaces, as well as
specific acts such as prayer, bodily movement or evangelisation. My
approach cannot simply be described as understanding how ‘the
global’ is appropriated by ‘the local’ because an implication of glo-
balisation, as | understand it, is that crude divisions between these
two realms are unsustainable. A given charismatic organisation
such as the one 1 shall describe can, however, constitute a power-
ful reference point for and locus of socialisation into a particular
global orientation. It can act as an arena for the construction and
dissemination of ideologies that derive resonance and salience
from regional as well as national and global frameworks of spiritu-
alised belonging and identity.

My training as an anthropologist leads me, of course, toread the
general out of the particular. I accept that my discipline, through
its advocacy of small-scale, ethnographic fieldwork, has tended to
associate essentialised cultures and ethnic groups with fixed places
(Appadurai 1996:37—9). Such rooting of persons in places has, as |
have explained in this chapter, been challenged by processes of cul-
tural flows and virtual co-presence, with the role of place as a

2 lam alsp more explicitly concerned than Csordas with global processes, although see his
censideration of such issues m Csordas {19g7).
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metaphor for culture becoming weakened or at least transformed
(Olwig and Hastrup 1997:7). One way of dealing with such a situ-
ation in relation to a study of charismatics would be the develop-
ment of techniques for multi-locale fieldwork in order to follow the
various paths of cultural flow (Marcus and Fischer 1986:91). This
is not the approach T adopt here. However, whatever method of
research is adopted, some way of acknowledging the significance
of the geographically distant for everyday life must be developed.
The members of the charismatic ‘culture’ represented by the Word
of Life Ministry in Sweden combine a keen sense of the impor-
tance of national context with the desire simultaneously to tran-
scend such a context in many of their practices and much of their
rhetoric. These Christians will be shown to construct a specific cul-
tural space that is also oriented to ‘the world’; they create contexts
of practice which both extend the sell’ out from ‘parochial’ space
and time and make the distant and remote secem understandable —
even controllable — from their own perspective. Gradually, then,
believers learn to adopt modes of behaviour that provide their lives
with a personally meaningful framework that is also global and
transcendent in orientation.



CHAPTER THREE

Stweden: national “state’ and global “site’

I now wish to discuss Sweden as a cultural, social and political
context for globalising, charismatic Protestantism. In doing so, 1
attempt to convey a sense of the broad institutional and ideologi-
cal background that has played a considerable part in influencing
not only Word of Life members’ understandings of their mission,
but also the opinions of those who oppose the group with such
force. More generally, I provide a perspective on a tension that runs
throughout the book as a whole, concerning the extent to which
understandings of national identity — cultivated by religious or
other interest groups — mesh with or contradict more universalis-
ing orientations towards the idea of ‘humanity’ as a whole.

Let me begin by presenting two images of Sweden, separated
widely in time and context of production. The first is provided by
an ambitious Swedish scholar of the seventeenth century, Olof
Rudbeck (1650-1702). Attempting to curry favour in the present by
depicting a convenient vision of the past, he published a book in
1672 that purported to demonstrate that Sweden was the cradle of
world civilisation (Gaunt and Lolgren 1984:221). Sweden, accord-
ing to Rudbeck’s scholarly ruminations, was actually the real
Atlantis. The country had apparently been founded soon afier the
biblical lood, and could therefore be considered the world’s oldest
kingdom. Rudbeck’s text included an engraving with a globe —and
of course the author — in the centre of the picture. The Swedish
scholar is shown staring confidently at the reader and pointing out
the centrality of his country to a group of admiring sages, includ-
ing Aristotle and Plato. Two angels look down approvingly whilst
helpfully acjusting some curtains at the back of the room.

The second image comes from a much more recent period of

72
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Swedish history. It is a photograph 1 took in the winter of 1986 and
depicts a mass of flowers piled on to the otherwise pristine pave-
ment of a street in central Stockholm. The flowers marked the spot
where the Prime Minister of Sweden, Olof Palme, had been assas-
sinated one evening in late February. Palme, in the company of his
wile but without a bodyguard, had been shot when returning home
from an evening at the cinema. The identity of the attacker
remains a mystery, almost fifieen years later.

My point in juxtaposing these two images is to say something
about representations of Sweden within a global, or at least inter-
national, framework. Rudbeck’s book was produced at a time in
Swedish history when the country could be regarded as a relatively
important military power in Europe. This period of influence was
to prove short-lived, however, and by the beginning of the nine-
teenth century Sweden had lost its Finnish provinces to Russia.
Since that time, the country has not been directly involved in sus-
tained military conflict. The notion of Sweden as a great centre of
civilisation and empire has not become part of civil religious
mythology. Rudbeck’s triumphalist work, to the extent that it is
noticed at all in contemporary Sweden, is most likely to be viewed
with bemused irony.

In contrast, the abrupt and tragic manner of Palme’s death,
symbolised by flowers that interrupt the flow of pedestrians as they
hurry along a busy street, has provoked a series of troubling ques-
tions in public and private discourse.! At issue has been the ques-
tion of whether undesirable developments evident elsewhere in the
world were finally afflicting a country renowned for its freedom
from violence and disorder. As Kilstad (1986:2) puts it, the shock
over Palme’s death has led to discussions concerning the sustain-
ability of a ‘national axiom’ —that of an ‘open society’ where polit-
ical leaders can be treated as normal citizens, accessible to and
trusting of the general public. For many, Palme’s bloody fate
implied that global chaos could no longer be kept at bay. During
his life, he had been a controversial figure in Swedish society. His
aggressive personal style seemed out of place in a political culture
dominated by ideals of compromise and consensus. Yet he had also

! See discussions in Ejerfeldt {1986); Haste {1986); Kalstad {1986).
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come to represent an important and familiar face of Sweden to
outsiders — one not of conquest and empire but of mediating
between positions, promoting peace and attempting to eliminate
economic inequality within and between nations.

In Palme’s life and death we see reflected some of the contradic-
tions evident in contemporary Swedish society. The common idea
—expressed within Sweden and elsewhere — of the country as a rel-
atively isolated, northern nation coexists with a widely acknowl-
edged (and to some extent consciously cultivated) image of it as a
global exemplar of peace and order? At the same time, the pos-
sibility is increasingly mooted in political, academic and media
circles that Sweden’s existence as a supposedly autonomous,
neutral entity is unsustainable in a world where global influences —
ranging from Hollywood films to patterns of violent behaviour —
are liable to penetrate the borders of any society. The assassination
served to crystallise a series of concerns and forms of sell-
reflexivity concerning nationhood and the articulation of culture
that have been of particular concern in Sweden over the last two
to three decades (Coleman 1gg1). It was notable that, during the
widely reported police investigation of the murder, a number of
‘foreign’ suspects emerged, only to be discounted for lack of evi-
dence: these ranged from Kurdish immigrants to a lone man, said
in some newspaper reports to have been connected with
American-inspired ecstatic religion —that of the Faith Movement.?

The link briefly suggested in the press between Faith Christians
and Palme’s murder inquiry provides one, admittedly outlandish,
fllustration of an obvious point: the Word of Life and fellow char-
smatics do not exist in a social and cultural vacuum, isolated in
global splendour from national or local interests and constraints.
Of course, in discussing the significance of Sweden for such
Christians, | am aware of the potential irony of having a nation-
state be an ‘anchoring referent’ of a book dealing with globalisa-
tion (Appadurai 1996:18). I do not, however, assume that a single,
static, Swedish culture can somehow be mapped on to the

2 Perhaps the most notable figure In the post-war period was Dag Hammarskjeld, Secretary
General of the United Nations. Sweden Is alse, of course, the home of the Nebel Peace
pTize.

* For a discussion of these press reactions see also Coleman 1989193
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geographical and political outlines of the nation-state; nor do 1
assume that the Word of Life can be seen as an essentially Swedish
(or, for that matter, American) phenomenon. Rather, Sweden can
be seen as a significant structural context for the case I am study-
ing because its laws and institutions have constituted a juridical,
economic and politico-religious framework that has undoubtedly
had an effect on the activities of the Word of Life. In addition,
most of the active members of the group are Swedish citizens, and
have tended to assume that public presentation of their beliefs is
part of a national ‘calling’ to convert their own people as well as
those of other nations. The result has been a series of negotiations
and often heated debates as to the ‘Swedishness’ or otherwise of
such charismatic practices.* Faith actions have been variously
interpreted by adherents and external observers as taking on
significant meanings in relation to the activities of other, more
established churches in Sweden as well as ‘mainstream’ life styles,
attitudes and behaviours.

Below, 1 provide a picture of some of the elements of the
Swedish state that are most salient in a consideration of influences
on the Word of Life. I also point to some of the ways in which
events and institutions in the country appear increasingly to be
influenced by developments beyond its borders.” Sweden can
therefore be analysed as both a ‘nation-state’ (in political, cultural
and legal terms) and a ‘site’ for transnational processes.

EUILDING THE MIDDLE WAY

Rudbeck’s mythical vision of global influence has little in common
with the Sweden of the early nineteenth century. By northern
European standards, economic development was at a low level.
The predominantly agrarian population was at the mercy of a
number of crop failures and these, combined with a soaring birth
rate, contributed to the creation of what Connery (1966:352) calls
a ‘Nordic Ireland’: around one and a quarter million Swedes, a

* See chapter g.

% 1ara not, of course, claiming that a golden age of national autonerny has ever existed.
For mstance, the Hanseatic League which linked North German trading cities was a
rnajor influence on Sweden in the late Middle Ages.
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fifth of the population, emigrated to America between 1860 and
1950. Although Sweden had supplied metals and timber to other
European countries from the Middle Ages, the first major waves of
industrialisation occurred in the 1870s, involving railways, hydro-
electric power and mechanised mills. This early period of indus-
trial development was also characterised by the emergence of a
series of mostly working-class movements, whose members sought
a voice independent of established political, ecclesiastical or aris-
tocratic hierarchies.® The so-called folkrirelser, or ‘popular move-
ments’, eventually came to consist of temperance groups, trade
unions, consumer co-operatives, tenants’ associations, grassroots
educational organisations and various ‘free’ churches.” Generally,
the expression of particular forms of religious and/or political
individualism was combined in these groups with a concern
for social reform and participatory democracy. Reflecting on
the lasting significance of the popular movements, Stromberg
(1086:99) remarks: ‘Although founded on the form of a radical and
deeply entrenched individualism, [modern Sweden] has preserved
strong communal values.’

During the early part of the twentieth century, great tensions
between popular movements and state or employers’ organisations
were evident. However, by the 19205 and 19305 political and eco-
nomic power-holders began to be more conscious of social duties.
In 1938, representatives of the Swedish Trade Unions and of the
Employers’ Confederation created a ground-breaking agreement
in which members of labour and employer organisations laid
down the rules through which collective bargaining would take
place (Hadenius and Lindgren 199o:51).% In effect, the negotiation of
disputes became obligatory. Per Albin Hansson, the Social
Democratic prime minister in the pre-war years, also won broad
political support for the creation of an extensive welfare state,
which he called the jfotkfiem, or ‘people’s home’ (Himmelstrand
1988:19). The foundations of the so-called ‘Swedish Model” of

¥ Deviations from Lutheran orthodexy were strictly monitored and conversion to ancther
doctrine could be punished by deportation up until 1860, Oppoesition to the State Church
was tantarmnount to pelitical protest, at least n the eighteenth and nineteenth centuries
{Stromberg 1g86).

T See discussions in Rydén {1985:11) a5 well as Hadentus and Lindgren {1990:2g).

¥ Knowm as the Saltsjobaden Agreement. The Agreement came at a time when some eco-
norm; stability had been achieved after a period of econormic depression.



Sweden: national ‘state’ and global “site’ 77

identifying pragmatic, collective solutions to problems were being
laid, and were famously described by an American journalist of
the time, Marquis Childs (1936), as constituting a ‘middle way’
between capitalism and communism.” The new welfare state
would ideally allow individual citizens to break out of old depen-
dencies and yet retain their commitment to social responsibility.
As a neutral country, Sweden emerged relatively economically
and politically unscathed from the period of the Second World
War. Tage FErlander, who became Social Democratic Prime
Minister in 1946, advocated the notion of the ‘strong society’, in
other words the idea of central and local governments command-
ing extensive economic resources for social programmes. Hadenius
and Lindgren (1990:6) identify egalitarianism as one of the domi-
nant social themes in Sweden in the post-war years, and it was an
objective supported not only by an extensive wellare system,
but also by high marginal taxes and relatively small income
differentials. Other aspects of governance practised over the past
hall century have also reinforced ideals of equality and mass par-
ticipation in national prcjects. Trade unions, farmers’ organisa-
tions, consumer associations and at times even churches have been
able to contribute to the formation of social policy as a result of the
procedure of sending out proposals in advance to relevant organ-
isations (Coleman 1989:315). Education has been characterised by
the almost total absence of private schools and a high degree of uni-
formity in the curriculum (Hadenius and Lindgren 19go:82). For
many years, media output in Sweden was dominated by a public-
service ethic, modelled on the British Broadcasting Corporation. '?
At the same time, the expansion of privately owned businesses
has been encouraged. Wilson (1979:17) writes that politicians have
aimed for ‘socialization of incomes rather than rationalization of
the means of production in the belief that private enterprise would
produce more efficiently the economic growth on which its welfare
policies depended’.!" The adoption of capitalist policies may also

See the discussion of Childs in Svensson {1988 as well as Childs’ second work {198a).

" The independent but government-controlled Swedish Broadcasting Corporation was
formed in 1925 The Corporation has provided air-time and technology for churches
{Linderman 1ggfoo—-z).

See alse Scase {1g77). In fact, nearly go per cent of industmal cutput comes from private
firras, even if Sweden has alse developed the largest public sector in the Western world
{Hadenius and Lindgren 19g0:40-1).
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have been influenced by the need to co-operate with opposition
parties. Social Democrats, the political heirs to the Labour
Movement, have held power for remarkably long periods of
modern Swedish history since the early 19305 — for a total of
around sixty years — but have often had to rule without an overall
parliamentary majority.

The role of religion in the development of contemporary
Sweden is more complex than the frequently invoked picture of
the country as a haven for secularised modernity might imply.
None the less, levels of practice are low by international stan-
dards.'? The Swedish Church of the nineteenth century was seen
by many people who were located outside its hierarchies as dog-
matic and opposed to innovation (Scobbie 1972:3g). Tolerance of
even slightly deviant religions does not have a long history in the
country and Sweden appeared to be a religiously monocultural
country up until recent times (Gustafsson 1988:467).'* Only in 1951
was a law created that facilitated voluntary exit from the State
Church without requiring the citizen to join a Christian denomi-
nation. The (admittedly increasingly diluted) union between the
Lutheran Church and the state is obviously not comparable with
the much more decentralised conditions that have spawned North
American religious activism.

Gustafsson concludes of Swedish religious practice (1988:462):
‘Despite the high percentage of the population who are members
of the churches and denominations, organised religion, for
instance with regard to frequency of attendance at services, does
not have any great significance in daily life.” Of course, such a
description does not take into account the non-institutional artic-
ulation of religious beliefs or practices. Data from the mid-1g30s
indicate that over 40 per cent of the population believe in ‘a God,
a divine force or power’, although around 2o per cent profess no

"2 Thus Hadenius and Lindgren {1gga:101) state that ‘only five percent of the overall pop-
ulation attend church each week . . . Few countries have such low percentages of regular
worship. The Church of Sweden is not a major factor in public discourse or pelitics.”
New Religious Movements, which emerged m Sweden m the 19603 and 1g970s, have enly
attracted a few hundred mermbers each {Gustafssen 19g12100). In 1990, the Mermons had
sorae 7,500 raerabers and the Jehovah's Wimesses qust under 22,000 {bid.:gg): such
numbers should be mterpreted in the context of agemg memberships and raissionary
efforts that have lasted for over a century.
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belief at all (Gustalsson 19g1:25). Furthermore, the Swedish
Church has managed to retain the vast majority of the population
within its ranks up to the present day, even including many
Christians who are active members of the free churches."* Tt has
proved a sufficiently uncontroversial — and, one might say, power-
less —symbol of national belonging, provoking attitudes of benign
apathy rather than militant opposition.'

Higher levels of active participation in congregational life have
been evident in the free churches, whose membership comprises
just above g per cent of the population (Skog 1994:57; Linderman
1996). However, all of the established free churches have ageing
populations. In general, people have been born into membership,
though some movement between denominations has been evident.
The Pentecostal Movement is younger'® and more conservative
than most other nonconformist organisations, and has also tended
to be the most successful at retaining members over recent decades
(Gustafsson 1991:62). Women tend to make up the majority of
members of free churches, but less so within Pentecostal congrega-
tions. Data that compare the social make-up of free church
members {rom the 19505 and 1970s imply that working-class par-
ticipation has become relatively less evident in all churches except
among the Pentecostalists, where levels have remained about the
same and therefore become more marked in relation to a total pop-
ulation that is moving towards middle-class, professional status.'”

Overall, post-war Swedish society has come to express a certain
vision of efficient modernity. High levels of literacy, take-up of
higher education, technological capability, newspaper readership
and good health have combined with considerable participation in

Until 1996, a child automatically became a meraber of the Church if one of the parents
was a member.

Around 7,500,000 belong to the Church cut of a tetal population of a little under
9.000,000; over 75 peT cent of infants are baptised and go per cent of funerals conducted
under the auspices of the Lutheran Church {see the Report published by the Swedish
Institute, May 199g: “The Swedish Population’).

Both in terras of its armival m Sweden, m the garly years of this century, and in terms of
s membership profiles.

In 1930, 55 per cent of Pentecostalists were ‘working class’ {roughly m line with the
general population). By 1978, 53 per cent of Pentecestals were working class {total in pop-
ulation 38 per cent). For figures on class membership of all the free churches see
Gustafsson {1gg1:71).
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voluntary organisations. The vision, however, has been interpreted
in different ways. Huntford, in his book The New Tolautarians (1971),
accuses Swedes of accepting an all-embracing bureaucracy and a
consensual culture which have suppressed individualism and
freedom. He traces such self-subordination all the way back to the
emergence of a powerlul, well-organised polity in the sixteenth
century.'® Despite his politically motivated hyperbole, Huntford
does point to a feature of Sweden that has been rather different to
more obviously fluid and pluralist Western democracies. As ULl
Hannerz (1996:158) points out, for many years in Sweden the
slowly expanding state cultural apparatus — Church, schools,
media — has mostly worked on the assumption that Sweden is
monocultural. The Social Democratic concept of jotkhemmet, ‘the
home of the people’, combines the ideas of a unified nation and
collective welfare state in a way that can be represented as stifling
—a ‘computerised prison’ as opposed to a ‘secure paradise’ (Gaunt
and Lofgren 1984:7). On the other hand, the Canadian political
scientist Donald Milner (1990:4) characterises Social Democracy
as a desirable cultural and social practice that transcends party pol-
itics in its achievement of a ‘fit” between values and institutions. In
a country of small size and, according to Milner’s view, relative
homogeneity (ibid.:1g), it has seemingly been possible to cultivate
solidaristic values that are reinforced by ubiquitous voluntary
organisations.

AN TDEOLOGY OF MODERNITY

Thus far, I have combined an account of the development of the
modern Swedish state with a description of some of the more
significant voluntary organisations in the country. In fact, I could
retell the story from a rather different perspective, in which every-
day processes of cultural debate, construction and reproduction
are taken more {ully into account. Such an approach is adopted by
the ethnologist Orvar Lofgren (1987:77), who begins his attempt to

' Writing in the same decade. Dorothy Wilson {1975:20) attempts to describe Swedish atti-
tudes m more moderate tones than Huntford: *Perhaps sorae of the disenchantment with
the welfare state n the seventies has come from a feeling that . . . self-reliance has been
sacrificed 1o the all-ernbracing welfare-state.’
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‘deconstruct Swedishness’ by noting that many observers of the
country — including Swedes themselves — have stressed its cultural
homogeneity. Certainly, economic differences have in recent
decades been less marked than in other European countries and
the language of class has seemed rather muted. A consistent set of
labels has been applied to and often reproduced by Swedish people
(ibid.:78): they are nature-loving, conflict-avoiding, obsessed with
sell~discipline, orderliness, punctuality and rationality. For Lofgren,
these characteristics are significant partly because they represent
the dissemination of middle-class values into broad sections of
society. As part of the diffusion process, such values have been
expressed not only in explicit discourse, but also in the embodied
routines of daily life.'” Admittedly, during the inter-war years, the
political initiative in Sweden was taken over by the working-class
Labour Movement through the newly emergent Social Democratic
Party. However (ibid.:85-6):

The individual was integrated into a wider, national community through
new forms of interaction with the state and its many institutions. New
forms of mass media invaded the home at the same time. Much of this
comnmunication came to be dorninated by middle-class definitions of nor-
rality . . . The Social Democrats, who came to power in 1932, were so
busy building a new, modern society, that they rarely had time to think
about where the cultural definitions of this modern living were taken
fror.

Lofgren’s depiction of Sweden should not be taken to imply that
Swedes were brainwashed into mass conformity. Rather, he is
pointing to the creation of a multi-faceted apparatus for construct-
ing ideal citizens in which the authority of the state combined with
other, class-related means of influencing society. Intellectuals and
the state co-operated in a way that contrasts with the more open,
commercially driven regimes of the USA. During the inter-war
years, for instance, the idea of mental and physical ‘hygiene’ pro-
vided an often-invoked, medically defined vocabulary of describ-
ing recommended behaviour (even a ‘habitus’) in Sweden. Moral

' The yeats of early Swedish industrialisation can therefore be seen as mvolving the move-
ment of bourgeods sub-culture inte a dorainant position, in contrast to the less powerful
efferts of the crurabling amstecracy, dismtegrating peasantry and emergent working
class.
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and scientific arguments combined in a powerful way, reinforcing
the legitimacy of new professional classes of ‘experts’. Frykman
(1993:167fL) also notes that, from the 19305, the role of the body in
the new society was further explored through mass sporting move-
ments. Morning exercises became available on the radio, and even
today around two million Swedes belong to Sports Clubs.

Lofgren (1993:53fL.) refers to the self-produced image of Social
Democrats as internationalists who wished to remove a cultural
inheritance that was seen as corrupt, inegalitarian and stultifyingly
traditional. He notes that they introduced new means of ‘becom-
ing’ Swedish through weaving together ideas and practices relating
to democracy, citizenship and modernity. The idea of the modern
involved learning to be rational, classless consumers — an impor-
tant issue considering that the average person’s buying power
doubled between 1950 and 1975. After the Second World War in
particular, the interplay between welfare nationalism and con-
sumption practices grew stronger. The state became involved not
only in planning the market, but also in helping to structure the
aesthetics and routines of modern life (I.ofgren 1997).”" Similarly,
for Daun (1988:323), the powerful equation of modernity with
democracy, equality and rationality has itsell’ been a product of
particular cultural and structural forces evident in the country.
Representations of pragmatism, otjectivity and planning not only
involve appeals to supposedly universal principles and practices,
they have also taken particular shape and resonance within the
institutional frameworks of Swedish society. According to this per-
spective, even the stereotype of the ‘neutral’ Swede who suppresses
cultural idiosyncrasies and mediates successfully in international
affzirs has traceable ideological roots within the development of
the Social Democratic state.

FROM THE MIDDLE WAY TO A PFLURALITY OF PATHS?

An important aspect of the approach represented by ethnologists
such as Lofgren, Frykman and Daun is that they present a picture
of culture and society in constant process. The ‘middle way’ and

= A globally renowned example of a Swedish aesthetic associated with consumption is
1kEa, the furniture store.
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‘Swedish Model” of political discourse are shown to be translated
into everyday praxis and therefore located in embodied orienta-
tions to the world, and yet they are always seen as open to renego-
tiation and contestation through the emergence of alternative
cultural, political and economic influences. In recent years, various
representations and structural foundations of the foikhem have cer-
tainly received increasing challenges on a number of levels.
Loyalty to political parties has become less evident? and the early
1990s saw the emergence of a new party called New Democracy,
which attracted attention through its emphasis on economic latssez-
Jazre, reduction of centralised government and opposition to immi-
gration. New political outlets outside the party system have also
gained higher profiles, involving for instance participation in
global environmental movements and the peace movement as well
as support for local action groups (Hadenius and Lindgren
1990:25—6). Membership of the European Union was established,
after considerable debate, in 1995. During the 1980s a greater con-
sensus among parties became evident concerning the financial
unsustainability of large-scale government social welfare pro-
grammes (ibid.:66), particularly during a period of oil crisis,
labour-cost explosion and decline in industrial production. In 1991,
one of the foundations of such welfare, the high level of income
tax, was considerably lowered. In the same year, the deregulation
of higher education was initiated, allowing greater autonomy for
pedagogical institutions.

Cultural pluralism has also become more evident in Sweden
(Ehn et al. 1993:9).%2 Today about 10 per cent of the population are
classified as immigrants in the sense that they were born abroad or
have at least one foreign-born parent. Many such people are from
the other Nordic countries, but the flux of incomers was domi-
nated in the first post-war generation by people from Yugoslavia,
Italy, Greece and Turkey who moved to Sweden looking for work.
More recently, after the government started to place greater
restrictions on job seckers from abroad, newcomers have ofien
been political refugees from Latin America, Africa and Asia.
Hannerz (1983:122) concludes that Swedish society has changed

2 Nen-socialist cabinets were in power from 1976 to 1982 and 1991 to 1994
% (f coutse, the Saami have long been present in the north of the country
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considerably since the second hall of the 19605 and has become
much more influenced by ideas and life styles from around the
globe. Older notions of state-supported cultural management have
been questioned. During the 1g970s, official attitudes to resident
immigrants also seemed to change, from encouraging assimilation
into a monolithic model of Swedish culture towards promoting a
greater degree of multi-culturalism (Ehn 1993:242—3).

These developments have set their stamp on religious culture,
particularly in larger urban areas (Straarup 1994:6). Roman
Catholic and Orthodox Churches have grown in numbers, as have
the numbers of Muslims in the country.?® In such a context, the
recent decision that the Swedish Church should become disestab-
lished can be interpreted as partly symptomatic of a shifiing,
increasingly heterogeneous religious landscape. The mass media,
too, have undergone profound changes in response to such factors
as internationalisation and technological innovation (Hultén
1984:58). Linderman (1996:79) argues that Sweden is moving
towards a more pluralistic institutional media environment in tele-
vision, in other words to a situation more similar to the American
media environment. Local radio was introduced in the 19705 and
immediately became an important resource for free churches, par-
ticularly Pentecostalists. By the end of the 1980s, a fifth of the pop-
ulation could watch foreign television programmes via satellite and
cable, and such developments also introduced commercial types of
broadcasting to the Swedish audience along with some of the top-
rated American electronic church programmes, including those of
Schuller and Copeland. The Pentecostal television corporation,
TV-Inter, has become highly involved in the introduction of
American media ministries to the Swedish audience (ibid.:108).
Even the Church of Sweden introduced a help-line programme on
a cable channel in 1992 (ibid.:10g). Nowadays, the amount of com-

% Skog {1994) compares national memberships of non-extablished Churches. While the
Pentecostals have over go,ooo members and are the largest “free church’, ‘iramigrant’
Churches such as the Reman Catholics have serne 150,000 members, and Orthoedox and
Fastern Churches have a combined total of nearly 100,000 She {ibid.:57) has also exam-
med attendances at services i Greater Stockhelm and finds that, while the Swedish
Church still dominares {despite rapidly falling attendances) with seme 31.5 per cent of the
total, Roman Catholics have g.8 per cent, with Musliras corming fourth with 7.8%. {The
Pentecostals comne second with 11.g per cent.] These figures are based on a survey con-
ducted on 13 and 14 Noveraber 1993
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mercial religious television available is much larger than that of
non-commercial output.

Many of the changes I have outlined are expressions of global-
ising forces: they involve movements of populations, the pluralisa-
tion of the media and new linkages to cultural, political and
economic processes beyond Sweden. One effect of such develop-
ments has been the emergence, in certain sections of society, of a
new sense of sell consciousness in relation to ‘national culture’.
Daun and Ehn (1988:11-13) note that cultural and bureaucratic
encounters with the immigrant ‘other” have posed newly urgent
questions concerning boundaries between public and private life,
contexts for the expression of emotions and the cultural founda-
tions for ideas of okjectivity, common sense and planning
Concern over an intensified Americanisation of culture has also
grown, although such a debate has been present in Sweden for
many decades. The name of a recent book by Ehn, Frykman and
Lofgren (1993), The Swedification f Sweden,™ refers to a process of
cultural construction, dramatisation and invention that has
become particularly salient. They note (ibid.:8—g):

The ... interest in reflecting upon national identity has grown as Sweden
has become a land of Imrmigration. Ina number of contexts, Europe and
the world have come close to our lives. During the last decade alone more
books and articles have been published that variously take up the theme
of “Swedish culture’ than in the whole of the rest of the century.

Of course, international contacts and processes of globalisation
can be manifested and perceived in many different ways. They can
be seen as an enrichment of culture, a means of adding to forms
of local experience and awareness. Frequently, they can be appro-
priated by sub-cultures and given very particular meanings. (' Dell
(1993), for instance, notes how American cars have long been used
by Swedish youth to signify working-class rebellion. My own expe-
rience of enduring country-and-western music sung in a southern
Swedish dialect at a midsummer party convinced me that 1 was
observing a cultural event that could hardly have been described
as ‘American’, despite the genre of singing. Externally derived
influences can also be seen as a threat, and here we return briefly

2 My translation of Forvenskninger av Sperge.
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to a reconsideration of the fate of Prime Minister Palme. In his life,
Palme could be seen as an actor on a global stage, a major politi-
cal figure who had been educated in both Sweden and America,
who forcefully and eloquently expressed a Swedish openness to the
needs of people from other cultures. In his death, however, he
might have fallen victim to forces —embodied in foreign extremists
—that threaten national security and coherence. Indeed, we now
turn to examine a cultural phenomenon that has been interpreted
by many in the country as embodying dangerous influence from
abroad: the charismatic Protestants who, even as they provoked
controversy and opposition, also found Sweden a fertile site for
expanding their version of a globalising faith.



CHAPTER FQUR

The Word f L fe: mganisirg global culture

The flat landscape around Uppsala is dominated by the profiles
of two ancient buildings, which lie close to each other in the
centre of the city.! One is the medieval cathedral, housing the
tombs of a number of famous scholars and kings. The other is a
castle, originally designed as a stronghold in the 15405 by Gustay
Vasa, the king renowned for having brought the Protestant
Reformation to Sweden. Located alongside these buildings are
departments of Uppsala’s venerable university and a number of
musecums, forming a heritage complex on the city’s only hill.
Across the river in the commercial district are most of the free
churches, many of them founded in the late nineteenth and early
twentieth centuries at a time of increasing industrialisation and
democratisation.

The casual visitor is not likely to be encouraged to visit an area
on the eastern border of town, away from the historic landmarks,
shops and fashionable suburbs. Here is situated a large industrial
estate, whose high-rise offices and warehouses are beginning to
clutter up some of the skyline previously monopolised by the castle
and cathedral. Most of these newer buildings have sacrificed archi-
tectural beauty for the sake of cost-effectiveness. One structure
does stand out {from the rest, however. It is composed of concrete,
metal and glass, and its walls are a gleaming white colour (Figure
1). Outside, a large sign proclaims the corporate identity of the
occupants: the Word of Life (Lweis Ord). The group’s distinctive

! Uppsala was once the capital of the country The urhan area, located 7o km nerth of
Stockholrn, now has about 185,000 mhabitants.

87



33 The globatisation | f charismatic Chrishan’y

Figure 1 The new Word of Life building, just before its completion in 1587.
The logo and name of the group are prominently displayed.

logo, consisting of an open Bible, a sword and a rainbow, is also on
display.?

The Word of Life occupies a geographically peripheral location
in Uppsala. However, it is at the centre of a charismatic revival in
Sweden that has caught the attention of mainstream political, aca-
demic and ecclesiastical representatives. It has also acted as a con-
spicuously successful and influential part of the world-wide Faith
Movement over the last two decades. This chapter provides a sense
of how the group emerged in Sweden and how it compares with
apparently similar organisations in Scandinavia and elsewhere. We
begin to see how the structure of the group relates, in a distinctly
charismatic way, to one of the dimensions of globalisation I high-
lighted in chapter 2: the creation of an organisational form that
can control, and even construct, global flows of culture.

2 The Word of Life’s loge appears on most of the group’s products. The rainbow can be
taken torepresent the netion of covenant, as revealed in Genesls, as well as salvation after
the Flood; the open Bible represents the central text of the group being put to use; the
sword recalls Paul’s letter to the Ephesians {6:11), encouraging thern te *Put on the whele
arracut of God’ and take up (67) ‘the sword of the spirit, which i3 the word of God’.
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ORIGING

Charismatic preachers from abroad, and in particular the United
States, have often visited Sweden. Since the Second World War,
free churches (predominantly but not exclusively Pentecostal) have
hosted such well-known personalities as David du Plessis, Billy
Graham, Dennis Bennet, Derek Prince, Yonggi Cho and Kathryn
Kuhlman. The post-war years have also seen the establishment of
a series of sometimes home-grown, sometimes internationally
derived, ‘para-church’ movements in the country’ Among the
best-known of such groups is the Full Gospel Business Men’s
Fellowship International, which came to Sweden in 1965.

As elsewhere in the West, the 1960s and 1970s were times of
widespread charismatic renewal in Sweden. The Jesus Movement
proved especially popular among younger people, and was viewed
as a largely positive and ecumenical phenomenon by more estab-
lished Christian organisations (Gustafsson 19g1:111-12). More con-
troversial was the Maranata Movement, which emerged in Sweden
in the late 1950s and early 1960s. Its leaders were influenced by a
minor revival among Swedish Pentecostalists as well as by conser-
vative Protestant preachers in Norway and the United States.
Stress was laid on the extensive use of tongues, revivalist songs and
prayers {or the sick. The importance of local congregational inde-
pendence — free from denominational or state hierarchy —was per-
ceived as paramount. More traditional Swedish Pentecostalists
were said by Maranata supporters to have been compromised by
bureaucratic centralisation and ecumenical relations with other
religious and secular organisations. As Dahlgren (1982:99) com-
ments: ‘Maranata did not claim to present any new doctrine, on
the contrary it regarded itselfl as the true Pentecostal Movement.’
None the less, by far the majority of Pentecostalists stayed with the
main body of the Movement.*

These historical developments have played a role in the emer-
gence of the Swedish Faith Movement. One way to contextualise
the new wave of charismatic activity is to see it as part of

? *Para-church’ means here an organisation that is not based n a local congregation.
* Pentecostalists still do not officially regard themselves as belonging to a denorination.
They stress — at least thetorically - the paramountey of the local congregation.
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Pentecostalism, incorporating clear impulses from the US but also
building on previous Swedish revivals (Skog 1993:94). Certainly,
some of those who were active in the earlier movements have taken
important positions within local Faith organisations.” ‘Prosperity’
ideology itsellf was most obviously introduced into Swedish relig-
ious circles in 1956, when Norman Vincent Peale’s The Power (f
Fosttwe Thinkwng was published in translation (Hambre et al.
1983:39). By the end of the 19705 or so Yonggi Cho’s and Robert
Schuller’s preaching was beginning to make an impact, partly as a
result of their personal visits to the country® The person who is
sometimes named as the first Faith preacher in Sweden is the
English pastor Harry Greenwood (Ejuvsjo et al. 1985:20).7
Greenwood claims to have received a calling from God to preach
in Sweden. He made his first visit to the country in 1967 and came
back frequently over the next few years, though some free church
congregations refused to give him a platform. He and Ul Ekman
both preached at a ‘Family’ conference in 1983, and it was at this
point that Greenwood announced that he felt God had told him
that his mission in Sweden was at an end — there were others who
could preach in the same spirit.

Ekman’s personal career path into effective leadership of the
Faith Movement in Sweden — and indeed Scandinavia — did
not have pious beginnings, even if it soon took on classic charis-
matic form. He was born in Gothenburg, Sweden’s second largest
city, in 1950. His sell-reportedly happy childhood in a respectable
but not particularly religious home included a year in the US as an
exchange student. On 28 May 1970, Ekman was converted by a
friend and, soon afterwards, miraculously cured of a kidney com-

A

Although other, closely related chamsmatic impulses are evident in Sweden, such as that
of the Vineyard Mevernent, these have not constructed the extensive organisational forms
evident in Faith Christianity {Skog 19953:125-6).

Indeed, group journeys were organised from Sweden to South Korea. The main local rep-
resentative for this kind of preaching was a maverick, but generally respected,
Pentecostalist pastor called Stanley Sjoberg. In practice, however, the recent expansion of
specifically Faith beliefs, practices and corganisations has taken a rather different line to
that represented by Sjgberg.

Ancther eatly Faith preacher in Sweden was the Swedish-Arnerican Bill Lifbom, who
was influenced by Hagin's teachings and was based in Califernia. He made his first
preaching tour i 1980 and initlated a prayer day n front of the Swedish Parliament on
1 May 1981 {Fjuvs]s et al. 1985:21).

an

-
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plaint at a meeting led by a Pentecostal evangelist (Ejuvsjé et al.
1985:19—20). In the same year he moved to Uppsala University to
study theology, and came in contact with the Swedish branch of
The Navigators, a para-church organisation founded in the US
that encourages both student-evangelisation and biblical erudi-
tion. Ekman estimates that between 1970 and 1975 he committed
between 400 and 6oo Bible verses to memory (ibid.:26). As an
undergraduate, he went to different churches and contributed to a
research report, entitled 'Jesus the Healer’, which included refer-
ence to such charismatic preachers as Cho, Kenyon and Hagin.
After graduation he was ordained in the Swedish Church and
worked with success — although not without controversy — as a
student-priest in Uppsala between 1979 and 1981.%

In 1978, Ekman had been given some American Faith material
by his father-in-law, the well-known Methodist pastor and mission-
ary, Sten Nilsson. The two also journeyed to the US together in
order to observe developments there. Ekman decided to enrol in a
course at Kenneth Hagin’s Rhema Bible Training Center. He was
one of four Swedes who studied in Tulsa during 1981—2, and all
were to have an involvement in the building up of the Swedish
Faith Movement. Ekman, however, became the dominant figure.
After his return from Tulsa he preached in various places, most
notably at Sidermalms Fria Fosamling® a Pentecostal church in
Stockholm whose pastor had reportedly felt a calling from God to
ask Ekman to preach (Bjuvsjo et al. 1985:24). According to his own
account, Ekman soon felt that his own divine mission was to create
an organisational base for God’s Word in Sweden. As he recalls the
origins of the Word of Life (19g92),'" Ekman states:

The Lord spoke to me about starting a Bible School where the basic sub-
Jjeets would be faith, healing and the believer’s authority, together with a
strong emnphasis on mission. God’s specific address 1o us was: ‘Equip my
people with my Words of Faith, show thern what weapons they have,
teach thern to use these weapons and send thern out into victorious battle
for me.

® Fkran worked for Sverjges Evargetiska Student- ocft Cymnasisirérelse (5F5G), an organisation
founded in 1925 to evangelise among students. His preaching did lead to some conflicts
over theclogy and sesa tefused to sell works by Hagin and Nilsson.

9 Literally, *Sodermalm Free Congregation’. % See Skog {19931 06).
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STRUCTURES

The Word of Life was founded in Uppsala by Ulf Ekman and his
wile, Birgitta, in March 1983 (he resigned from his position as priest
in the Swedish Church in December of that year). In legal terms,
the ministry was classified as a non-profit-making foundation
(Brandell et al. 1986:31)."" Other members of the foundation’s
board were Sten Nilsson (Ul Ekman’s father-in-law), Maj-Kristen
Nilsson (his sister-in-law) and Robert and Asa Fkh. Robert Ekh,
originally an ordained priest in the Swedish Church, was himsell
astudent at Hagin’s Training Center in 19g82—3. The congregation
was formed in May 1983, with Ul Ekman as chiel pastor and
Robert Ekh as assistant pastor, and a few months later the Bible
School opened its doors to 190 students. With two exceptions all of
the teachers at the School had studied at Hagin’s Center.

Over the past fiieen years, the Word of Life’s activities, contacts
and, to some extent, membership, have grown steadily.'? Well over
100 people work in various administrative positions. The group’s
main hall is probably the largest charismatic church in Europe,
with seats for more than 4,000 people. The congregation now has
around 2,000 members, but Sunday-morning meetings also attract
hundreds of non-members and are translated into foreign lan-
guages on request. Other activities available to members include
working with children and youth, evangelisation through knocking
on doors or preaching in town squares, sports, summer camps and
the production of music. The congregation is also divided into
around 100 groups whose members meet on a weekly basis to pray,
hold Bible-study sessions and evangelise.

The Bible School, which claims to be the largest in Europe, has
had over 6,000 graduates since 1983. Apart from first-year and
optional second-year courses, it has an English-speaking, interna-
tional programme and has attracted students from around forty
countries to Uppsala. Students are also eligible, after a year’s study,
to take a summer course in missionary studies, followed by a period

""" On the uwnusual nature of the foundation’ form n Swedish congregations see Skog
{1993°92).

"2 Some of the following figures are taken from the Word of Life web pages of July 19gg.
The site 15 mamtamed by Jonathan Ekman, one of Ul sons.
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assisting Word of Life operations in the field. Various other educa-
tional facilities are provided by the group, ranging from a Christian
nursery to a university. Secondary and High schools cater for
Swedish pupils as well as for those from abroad, and include teach-
ing in English and German.'? The university offers undergraduate
and Masters degrees, and since 1996 has been able to offer inter-
nationally recognised qualifications as a result of a partnership
with Oral Roberts University in Tulsa. The university’s four facul-
ties specialise in humanities and social sciences, media, biblical
studies and education. Courses such as ‘American Foreign Policy’
and ‘Cultural Anthropology’ are taught alongside ‘The Life and
Teachings of Paul’ and ‘Bible Principles for Abundant Living
Through Faith’.

Entry to all of these institutions implies acceptance of Faith
principles and active participation in a Christian life style. For
instance, school children are expected to engage in up to hall an
hour of prayer in class on most days, and Christian topics such as
the history of revival movements in Sweden or creationist accounts
of the origins of humankind are taken up along with more conven-
tional sukjects and approaches. All are private educational institu-
tions, a phenomenon still relatively rare in Sweden.'* In fact, the
university was formed only after a recent change in Swedish law
which relaxed central control over tertiary-level curricula and
organisation.

The group’s business activities include the printing of books and
course literature as well as the production of audio-cassettes,
videos and television programmes. ‘TV Word of Life’ produces
video and television programmes which are broadcast on satellite,
cable and local stations throughout Europe. Most services and con-
ferences are recorded in various media and made available for sub-
sequent purchase, and subscribers can join monthly audio- or
video-cassette clubs (for adults as well as children). Texts by
Swedish and foreign, most often American, preachers are available
in various languages, and a shop has been opened in the centre of

"* The High school estimates {19gg) that 15 per cent of 1ts pupils come from outside Sweden.
The Secondary school has arcund fo0 pupils, and the High school around 100

'* Although after a long struggle to gain national recognition, the Secondary school has
earned the Tight to Teceive county and state support {Skog 1995:107).
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Uppsala to sell these and other “brand’ products. Besides newslet-
ters sent out to congregation members and other subscribers, the
group also produces a monthly magazine aimed at reaching a
broad evangelical public.'” Editorials are written by Ekman, and
the publication provides a morally conservative view on various
social and religious issues.

As well as two regular services and a youth meeting during the
week, the Word of Life organises various seminars and workshops
throughout the year. Its leaders take part in an annual anti-
abortion march through the streets of Stockholm together with
pastors from older free churches and some politicians. A Jesus-fes-
tival’ is held in the spring, in order to reach out to inhabitants of
Uppsala, and involves preaching in the street, concerts, drive-in-
cinema and parades. A summer ‘Europe Conference’ attracts over
10,000 people, while 2 New Year conference is aimed specifically
at a younger constituency and also attracts many thousands of del-
egates. The highlight of the winter conference is a prophecy for the
coming year, delivered by (or perhaps one might say ##ug#) Ekman
on New Year’s Eve. The ministry claims that representatives of
over filty countries participate in these meetings, and invites
numerous speakers from the Faith network around the world.
Satellite link-ups are sometimes used on such occasions to connect
congregations dispersed around FEurope.

Specific prejects are also set up. “Operation Jabotinsky’'® helps
Jews from the former Soviet Union to emigrate to Israel. The min-
istry even bought its own ship, the Restoration, in order to facilitate
the process. Similarly, the prcject ‘Prayer 2000’ was set up by
Swedish Faith groups, including the Word of Life, to produce a
chain of continuous prayer up to the start of the new millennium.
The prcject was envisioned when Ul Ekman received a prophetic
message, during the 1997 Europe conference, that unity in prayer

was important for Sweden. It was also boosted by a prophecy
15 The newsletter usually has multiple editions a year and Is published in Swedish {40,000
copies) and English {20,000 copies). *The Magazine for a Victorious Life’ (M gazinet for
eft segerrikt i) 15 & monthly, published i Swedish and Norwegian, with a total prmt Tun
of over 10,000.

Narned after a Russian Jew whoin the 1gzosand 1ggos atterpted te warn of the comng
Helocaust.
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apparently pronounced in Swedish by two unrelated people, based
in Zaire and Jordan respectively. Their message was that God was
about tostart an important revival in Sweden.

Although the Word of Life is headquartered in Uppsala, its
growth has involved the co-ordination of a considerable number
of activities beyond Sweden itsell. Around seventy full-time mis-
sionaries are sponsored, primarily for work in Eastern Europe, and
Word of Life preachers take part in revival campaigns around the
world. Three subsidiary Word of Life Bible Schools are run in
Moscow, Tirana (Albania) and Brno (the Czech Republic) respec-
tively, and the Word of Life also co-operates with hundreds of con-
gregations around the world. Posters put up in hallways in the
Uppsala offices frequently include maps, representing foreign
countries as undifferentiated spaces to be touched with the Word.

Besides activities that take place under official Word of Life
control, numerous other prcjects and organisations have been
started over the years by members who perceive that they have a
special calling to work in a particular direction. These include par-
ticular missions to certain sections of the population, such as
Muslims or students. The newspaper Trons Virld ("World of Faith’)
provides news of Faith congregations around the country and
beyond. There is now even a travel agency that, among other
things, offers group journeys to places such as Israel and the USA.

Ul Ekman is perceived by group members as being an inspira-
tion for most of the activities I have described. This perception is
reinforced by the structure of authority incorporated into organ-
isational structures. As Skog (1993:113) puts it, describing the
pattern in Faith congregations as a whole: ‘“The congregation “is”
its pastor and the pastor’s preaching, in a different way than is the
case with a free church or a congregation within the Swedish
Church.” Ekman subscribes to the so-called “One Shepherd’ prin-
ciple commonly expressed in Faith churches. He does not have to
answer to higher ecclesiastical structures or a body of elders. He
does not claim particular technical expertise in relation to the
Word of Life’s many activities — indeed, the group has ofien
relied on specialists (preferably Bible-believing Christians) in devel-
oping its business strategies, technological communication and
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Figure 2 Ul Ekman conducting a baptism in the local swimming baths in the
centre of Uppsala. The picture was taken before the new building was put up,
complete with facilities to carry out baptisms on Word of Life premises. Ekman
is shown praying, one hand on the forehead of a female convert; behind her
stands the Ministry’s youth pastor.

bureaucratic organisation (see also Gustafsson 1991:117). Nor, in
contrast to some North American figures, does he display great
trappings of wealth, but lives in a comfortable suburb —with many
other leading figures in the Word of Life as his close neighbours —
a little way outside Uppsala. Ekman’s authority relies fundamen-
tally on the basis that he was given the original ‘vision’ for the
group. In addition, his training in Tulsa has clearly provided a vital
link —socizally and symbolically — to Faith contacts abroad.'”
Certain personal qualities of Ekman also contribute to his
success (Figure 2). His preaching style is lively: he does not hector
his audience, but speaks at a fast pace and frequently includes ele-
ments of humour, even of a sell-deprecating sort, in his sermons.

17 Although, in commen with Hagin and many other charismatic leaders, Ekman’s conver-
5IoM experience was accornpanied by roiraculous healing, he tends not to stress this
episode  his life.
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At a face-toface level, he is able to convey charm, authority and
enthusiasm. I remember standing next to him at an evangelical
student meeting held in a university hall, early in my ficldwork. 1
inadvertently dropped some books at his feet and within the space
of perhaps a minute he had managed to help me pick up my pos-
sessions, ascertain that I had come to Uppsala from England and
suggest that I should enrol in his new international Bible School for
the next study year. Congregation members and Bible School stu-
dents sometimes refer to him as ‘Ul”, although many will not have
had the opportunity to get to know him personally, and clearly
regard meetings with him as having special significance. Even dis-
illusioned adherents have described in interviews the sense of
dread they have felt in leaving the group: the fact that they were
required to have a personal meeting with Ekman in order to with-
draw membership was often perceived as a major hurdle in the
final decision to leave.

CONNECTIONS

Formally, the Word of Life is an independent ministry with no ties
to any overarching organisation. In practice, it is at the centre of a
network of similar but smaller groups in (mostly urban areas of )
Sweden and Scandinavia as a whole. By cross-tabulating different
sources of information produced by Faith sympathisers, Skog
(1993:104—5) estimated some six years ago that around go congre-
gations existed in Sweden, involving perhaps 8,000 members. The
figures may well have grown since — for instance the Word of Life
congregation has increased in size by perhaps ro—2o per cent since
then. Nor do Skog’s figures take into account the large numbers of
Christians who have participated in Faith activities without joining
one of the new congregations. Stai (1993:7) notes the possibility
that by 1990 between 20,000 and 30,000 people had participated
in Swedish Faith services or similar activities.

The vast majority of Faith-oriented congregations in Sweden,
although not all, have close ties to the Word of Life. Faith pastors
and preachers are generally very mobile, travelling the country to
speak at each other’s conferences, and Ekman has an especially
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busy programme involving preaching engagements, teaching at
Bible Schools around the country and frequently acting as guest of
honour at the consecration of new Faith locales. In general, Bible
School students are encouraged to leave Uppsala after their
studies have been completed, and some decide that they have their
own calling to start up a ministry of some sort. For instance, 1
remember meeting l.ena in a medium-sized town to the north-
east of Uppsala. She was a woman in her early twenties who had
graduated from the Bible School the year before (1085), and kept
in touch with the Word of Life through its literature and videos.
Over tea in her modest kitchen she told me that she had decided
to start a congregation with a friend who had also studied at the
Word of Life. This step, she felt, was entirely ‘natural’ and ‘bibli-
cal’. The congregation would be independent of any denomina-
tion, since all mass-movements were the work of people opposed
to God, and therefore threatened ‘individual spiritual initiatives’.
Although there were just five people involved in her plans at the
moment, she was convinced that the numbers of supporters would
grow. New groups like her own were necessary in Sweden at the
moment, she said, because other Christians did not preach ‘the
full gospel’. Sixty years ago, the Pentecostalists had done exactly
the same, but now they had become too much like other, estab-
lished denominations.

In Lena’s story, we see many of the elements I was to hear from
other Bible School students. The work of revival is seen as an act
of restoration, providing the ‘full’ Gospel and in the process replac-
ing now quiescent and compromised congregations such as those
of the Pentecostalists. In addition, it is a form of spiritual entre-
preneurship, carried out by spiritually empowered people who are
not controlled by overbearing and overly centralised administra-
tive structures. To the outsider, the echoes of Ekman’s career are
evidence that such initiative is not quite as autonomous as it scems;
to the believer, however, it primarily demonstrates that the Spirit
moves in similar ways in different contexts.

Many congregations or Bible Schools in the country not only
have theologies that are very similar to those of the Word of Life,
they also sell material acquired from the Uppsala ministry as well
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as from foreign Faith organisations. Nilsson (1988:211-12) attributes
the relative confessional and constitutional conformity of Swedish
Faith congregations to the ability of the Word of Life to act as a
distribution centre; certainly, the Word of Life has benefited from
collections around the country and the broadcasting of Ekman’s
sermons over local radio and cable (ibid.:213). Although leaders of
local congregations tend to deny official attachment to the Word
of Life, the naming of such groups is ofien significant and a tell-
tale sign of theological affiliation — including for instance ‘Bread
of Life’, ‘Way of Life’ and ‘Water of Life’.'® In 1991, around
100 pastors organised themselves into a Nordic-wide ‘Faith
Movement's Preachers’ Organisation’.'” The expressed aim of the
group was not to form a denomination but rather to provide a
forum for common pronouncements in relation to the state and
authorities (Gustafsson 1991:120). Unsurprisingly, Ekman was
chosen to be the organisation’s first convenor, and indeed he was
referred to as an ‘apostle’ by a fellow Faith pastor (Skog 1993:95).
Thus, we see how a new religious landscape is being formed out
of Faith groups in Sweden and Scandinavia as a whole. Elements
of the all-encompassing Word of Life model (congregation, Bible
School, media business, ctc.) are sclected and mirrored, at a
smaller scale, in other parts of the region. Any given group, for-
mally independent and the product of the particular ‘vision™ of its
founder, is ideologically and socially oriented not only towards
similar organisations in Scandinavia, but also towards the Faith
Movement at a world-wide level. Describing Trondheim Christian
Centre (TKS),?* a Norwegian congregation of nearly 300 people,
Stai (1993) notes how some members receive the Word of Life’s
publication Magazmel, go to conferences in Uppsala, perhaps train
at the Swedish Bible School and purchase Ekman’s books. They
may also subscribe to Word ( f Faith magazine (produced by Rhema
in Tulsa) and purchase American Faith products in their local
media centre. The Trondheim group has received visits not only
from Swedish pastors, but also from leading figures from

'8 Livets Brod, Livets Vig and Lipets Vatten respectively
'3 Fosrorelsens Preikantoganisation | Norden. 20 Troncheim Kristne Senter.
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Germany, the USA, Armenia, Brazil and Kenya; the chiel pastor
of TKS himself trained at Rhema Bible Training Center, and in
1981 visited Yonggi Cho’s congregation in South Korea. To some
degree, then, the Word of Life acts as an important mediator
between Scandinavian Faith groups and others in the global
network. However, it can only ever be regarded as the first among
spiritual equals, given that charismatic ideals tend to eschew
explicit recognition of permanent, centralised structures of organ-
sation. In addition, other Scandinavian groups may themselves
develop into important points in the network. Oslo Christian
Centre, for instance, has become a national focus for Norwegian
Faith groups.?' Sidermalms Fria Firsamuing in Stockholm, the Pente-
costal church that played an important part in developing Ekman’s
profile in the early 198os, is presented in its own newspaper as ‘a
local congregation which is part of the Body of Christ, the world-
wide congregation’.”” The church claims to have members from 5
continents and 34 different nations, holds large conferences, has its
own company for producing books, cassettes and music, and trans-
lates meetings into Spanish, English and French (Skog 1993:109).
The Stockholm church’s profile may not be as high as that of the
Word of Life; clearly, however, the trappings of global, and not
merely Stockholm-wide, significance are evident for all its
members to sec. An awareness that apparently ‘local’ events can
have widely ramilying consequences is a unifying ideological
crientation among all Faith groups, large or small.

The Word of Life is itsell’ a partial mirror of Faith groups else-
where in the world, and particularly those in the United States (see
chapter 1). Its name is the same as that used by some North
American (and British) Faith ministries. Ekman resembles many
other charismatic leaders (Hagin, Roberts and so on) in the way he
has surrounded himself with family and close friends in the forma-
tion of his ministry. The very model of the mega-ministry, encom-
passing many {unctions, is taken from US examples, and Word of
Life retail outlets act as important vehicles through which Faith

2l Stai{19g3:7-8) notes that by 1991 there were around 45 Faith groups m Norway, involv-
mg pethaps 7,000 peeple. Osle Christian Centre, a leading group, had its own Bible
Scheel and alraest 2,000 rembers. % Gemombrott, or *Breakthrough’.
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literature from around the world reaches Scandinavian homes. If
Ekman and other Word of Life leaders are frequently drawn upon
in national circles in order to lend spiritual authority to particular
events or activities, they themselves introduce foreign pastors into
events in Uppsala. The group’s new building was itsell consecrated
in 1987 by Lester Sumrall, then a major figure in the Faith
Movement with a large ministry in South Bend, Indiana.”

An awareness of other groups and their place within a largely
implicit Faith hierarchy is evident among many adherents. Fred
Nilsson, a pastor within an older free church, the Swedish Mission
Covenant, describes (1990:45) a journey he made with Faith adher-
ents to Hagin’s Bible Center (and a week-long meeting series
there): “When we got out of the terminal in Tulsa the Swedish
journey leader, the Pentecostal Pastor Bertil Svird, said “Now we
are here! Heaven’s forecourt!”” Nilsson found that students whom
he met at Hagin’s school — as with Faith Christians elsewhere —
tended to develop a sense of a global religio-political framework
into which they could insert themselves and their actions. His party
bumped into Carola Haggkvist, a famous Swedish singer and
convert to the Movement, and together they felt impelled to pray
‘for Sweden’ whilst on American soil (ibid.:52). Nilsson also met
one young man {rom the US who said that he and his fellow stu-
dents in Tulsa all wanted to ‘go out’ in to the world, and that he
had a particular calling, or ‘burder’, for missionary work in the
Philippines and Peru. Or again an American woman, who was
interested in Faith efforts to help Russian Jews return to Israel,
heard that some of Nilsson’s party came from Finland. She noted
that her new Finnish friends lived ‘near the border’ and asked if
they had read Exodus (ibid.:46).

Thus social contacts between members of the Movement are
often expressed in a language and ritual etiquette that involves a
mutual acknowledgement of, and prayerful attitude towards, the

2 The latest {19gg) Europe Conference claims Yonggl Cho from South Korea as its main
speaker Asfaras 1 am aware, Hagin hirself has not been a visitor 1o Sweden. According
at least to adherents, Ekman and Hagin have had some differences over certain doctrines,
meluding Hagin's claira that Jesus died spirtually before being restored to God with the
Resurrection.
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spiritual and strategic significance of different parts of the globe. 1
found that, when believers learned 1 was from England, many
asked il | had heard of particular congregations that were scen as
‘significant’®* contributors to revival in my country. In practice,
such congregations tended to be those that had hosted missionary
groups of Word of Life Bible students. More broadly, visits from
important {oreign preachers can be seen as catalysing revival. The
ollowing extract from a Bible School student’s notes (made in
preparation for a newspaper article) describes the impact of
Reinhard Bonnke on a visit made to Sweden in the late 1980s:

Stockholm exploded at Bonnke’s first visit to Sweden . . . Tt felt like one
was in Europe’ said a delighted Birgitta Edstrom after the meeting . . .
Bonnke’s message 1o Sweden was JusT BELIEVE . .. The revival in

Sweden and Stockholm has definitely started after this meeting. Bonnke,
who has moved his activities to Frankfurt, was in Sweden to link together
Sweden with his world-wide evangelisation work.

Note how this passage links events in Sweden to a wider sense of
revival gathering around Bonnke: the event is depicted as making
one participant {eel that she was connected to Christians beyond
Sweden — ‘Tt {elt like one was in Europe’ —just as Bonnke is himsell’
seen as linking the country to a world-wide frame of action.

Of course, other free churches in Scandinavia have long been
involved in consolidating movements constructed {rom national
and international networks of congregations, educational estab-
lishments, media communications and conferences. As in so many
other respects, the Pentecostalists show the most striking similar-
ities to Faith activities. Conservative in life style and charismatic in
theological orientation, they have promoted active evangelisation
within and beyond Sweden, and throughout their history have
been heavily involved in using electronic media as a tool of mis-
sionisation (Andstrom 1966:86; Sahlberg 1985). As long ago as
1950, the massive Filadelfia Church in Stockholm, effective head-
quarters of the Movement under the leadership of its powerful
chief pastor, Lewi Pethrus, played host to a European Conference
of Pentecostalists that at one point was planned as a gathering of

2% By ydels full - a favourite word of Ekman.
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representatives from around the world. (A possible reason for the
scaling down of the conference was, ironically enough, fear that it
would be dominated by North Americans (Lindberg 1935:217).)
More recently, a report in one of the Movement’s yearbooks (Asp
1986), describing the fourteenth World Pentecostal Conference,
notes that a gift of a mobile satellite television station has been
given to European Christians. Traditional Pentecostalists are
clearly not flecing the missionary field, leaving it open to their Faith
counterparts. One of the things that is so distinctive about the
organisation of the Faith Movement in the Scandinavian context,
however, is its development of the model of the multi-purpose
organisation in which congregation, Bible School and media busi-
ness combine to form what, in the Word of Life case, is a mega-
ministry. Ekman’s group is clearly not a simple, free church
congregation of the type commonly recognised in Sweden, and is
a prime exemplar of mixing congregational and para-church
activities under one roof. Such activities are reinforced by the con-
stant emphasis on establishing links with congregations or preach-
ers from abroad. Numerous Word of Life publications emphasise
the importance of being based in a strategic location in order to
gain maximum evangelical influence and often note that the group
is situated next to a motorway, close to an international airport,
near 1o a renowned university, just an hour’s train ride from the
capital city, Stockholm.

ADHERENTS

The act of joining the Word of Life can easily be seen as an act of
bravery as well as protest in a country where conservative
Protestant beliefs are hardly mainstream: Uppsala is not exactly
the US Bible Belt. I want here to give an initial overview of the kind
of people who are attracted to Scandinavian Faith activities.
Perhaps the most striking aspect of Word of Life adherents has
been their relative youth — on average around thirty during the
carly years of the group, though with some younger and indeed
much older people also becoming involved. The ministry and
many of its allies in Scandinavia are therefore differentiated from
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more established free churches not only because they have been
expanding, but also on the grounds of generational appeal.?
Word of Life and other Faith rhetoric is highly conversionist in
orientation. The role of the Christian is to a large extent defined
by its evangelical, missionary aspects. However, what evidence is
available suggests that a significant proportion of active partici-
pants already have a committed Christian background, with
Pentecostalist churches providing the highest numbers of
‘crossovers’.”® Many Bible School students and regular visitors to
the Word of Life are actually members of older, more established
congregations. Remarkably, at no point during an ordinary service
(as opposed to a conference) have 1 ever observed anybody

% According to Skog {1993:128), Ekman himself estimated in 1g9go that the average age of
adherents was around go. My own exaramation of Bible School yeathooks from the mid-
19805 Tevealed that most students appeared at least to be younger than middle-aged
{Coleman 198g:31), while Pjuvsjs et al. {19851 04) found thar the average age of the Bible
School’s mtake in 19854 was just under 3o. All of these figures and estimates correspond
gquite closely with Stai’s {19g3016) cbservations on Trondheira Christian Centrg n
Norway, n 1951, where the average age of members was 27. That of Oslo Christian
Centre was 34 {ibid.216). These figures can be contrasted to those available for the ‘most
youthful' of free churches, the Pentecostalists. In 1ggo, just 25 per cent of all
Pentecostalists were over 5o {thus probably closer to the current Word of Life raodel); by
1978 that figure had reached as high as 53 per cent. Fred Nilsson’s {1ggo:51) admittedly
anecdetal ohservation from his visit to Tulsa n 1988 was that fewer younger people were
evident m Hagin's congregation than at Ekrnan’s. One can assume that Faith congrega-
tions in Sweden will age as the Movement itself grows older.

Pjuvso et al. {1985:27) record an estimate from Ekman himself, rnade m the early 1980s,
of the erigins of members of his congregation. Atthetime, the Word of Life could claim
no-1zo0 members and Ekman reckened that 10-15 came from established churches.
According to Fjuvgs et al., however, the figure moust have been rauch greater: close to
half at the very least. In Uppsala alone they found 20 had come from free churches,
mcluding 15 frem the lecal Pentecestal church. Arcund 10 were previcusly active m the
Swedish Church and perhaps 2o had previgusly lived elsewhers ot were also active n
another congregation. The authors {ibid.1105-6) also investigated the backegrounds of the
1go Bible School students of 198374, and found that moest had free church affiliations,
mcluding 4g from the Pentecostals, 26 from the Swedish Mission Covenant and 18 from
the Swedish Church. {In 1987, the paster of the Pentecostal church in Uppsala told me
that he thought perhaps 40 of his own congregation had gone over te the Word of Life
since the latter's foundartion.)

Such figures, taken from the early days of the Word of Life, broadly correspond with
the iraplications to be drawn from more Tecent data on Scandmavia. Skog {1993129)
mentiens a Tepert carried cut by a Faith congregation in Uddevalla {western Sweden).
Of 316 merabers, a third came from cther congregations, a third were already Christian
even if they lacked a specific fellowship, and a third were converted by the group mself.
Srai {1993:48) notes that most merbers of Trondheira Christian Centre had belonged to
one or more Christian groups before, raostly Pentecostal in affiliation.
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responding to the ‘altar-call’ to give their lives to Jesus; in contrast,
calls for people to come forward to be healed are usually met with
widespread enthusiasm.

Unfortunately, no firm data are available on class membership
of Faith congregations in Sweden, although clear trends away
{from national averages are not immediately apparent.”’ A similar
position is evident in relation to gender divisions.” Skog (1993:129)
remarks that the numbers of foreigners at Faith occasions is strik-
ing, although of course it is difficult to differentiate between visi-
tors, international students and immigrants without the possibility
of questionnaire surveys.

Various authors have speculated as to the motivations for
involvement in Faith Christianity, particularly in the light of its
controversial reputation in Scandinavia. From the viewpoint of the
psychology of religion, $joberg (1988:5) notes that many people see
involvement in the Word of Life as the ‘kick’ they needed in their
spiritual life. Certainly, that is one of the characteristic ways in
which adherents come to describe the effects of participation.”
Gustafsson (19g91:122) implies that enrolment in the Bible School
can be fitted into more conventional patterns of youthful rites of
passage: “The economic surplus that other youth invest in journeys
to distant countries can be deployed by those engaged in
Christianity in a year at the Word of Life’s Bible School.” Engel
(198¢), in a report based on twelve interviews, distinguishes
between those who see the Word of Life as the ‘ultimate okjective’
(stutmal) in their spiritual lives and those who see it as ‘a step on the
way’. Stai (1993:48), meanwhile, differentiates between those who

2" Nilsson {1ggo:51) does remark with surprise upon the relatively few people in Hagin's con-
gregation whoe appeared to be middle class, implying perhaps that he perceives a con-
trast to eguivalent congregations in Sweden.

Skog (1993128 9] remarks that, compared to the Swedish Church, the number of men
35 striking — they are possibly sometimes m a slight majority m Faith congregations. Her
chservations comntrast with these of Biuveé et al. {1985) whe note that slightly over half
of Word of Life Bible School students were female iIn 1g83-4, and ray own examination
of Bible School yearbooks that implies an intake of women slightly greater than that of
rnen. Owerall, these preportions ndicate, albeit very crudely, that neither gender greatly
predoromates, at least in terras of nurbers of people present. On the other hand, Faith
prmciples tend to eraphasise that men have authority in most contexts, although several
wornen have achieved prorminent positions as preachers and adrmistrators.

# Of course, the reasons adherents give on a post ko basis for engagement may be rather

different to factors orginally predisposing ther to join a Faith group.
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come over to the Movement {rom another Christian group and
new converts who are frequently also conquering alcohol or drug
addiction (ibid.: 86). The former, unlike the latter, tend to view par-
ticipation in terms of a perceived /ack in their previous fellowship.

If there is a common feature to the observations of these authors
it is that involvement can variously, but not exclusively, be linked to
forms of personal development.* Certainly, once involved, believ-
ers often use powerful metaphors of growth and mobility to
describe the changes they perceive in themselves. We shall encoun-
ter various examples of such transformation in later chapters, but
for the time being let me provide just one. I first met Peter, a neatly
dressed man in his early twenties, in the bookshop of the
Pentecostal church in Uppsala. T asked him what he was doing in
Uppsala. He explained that his sister had originally studied at the
Word of Life Bible School, and had ‘prospered’. When afier a year
she had gone back to their home town in the west of Sweden, she
had become involved in a new congregation which was sympa-
thetic to Faith ideas rather than the Pentecostal congregation their
parents had favoured. When he saw the new level of enthusiasm in
his sister, Peter suspended his engineering studies and came to
study at the Bible School. His misgivings over the bad press the
ministry was receiving soon disappeared once he had arrived.
Moreover, he was convinced that God meant him to be in Uppsala
just then, since a job and accommodation had proved so casy to
arrange. My first encounter with Peter occurred just a month afier
he had begun his course, and over the next few months I often saw
him at services, acting as an usher. One evening, [ sat next to him
in the café of the Pentecostal church. He had spent the whole of
the day evangelising on the streets of Uppsala, and explained that
although it was difficult to start talking to people on the streets, the
Holy Spirit always helped him to approach the kind of people who
were prepared to listen. In the calé, he soon became involved in a
heated discussion with a young Pentecostalist man regarding the
# In describing how they came to hear of Faith activities in the first place, adherents of the

Word of Life have mentioned a variety of metheds: they might have been given a book

or a video by a friend, seen Ekman speak, been introduced to a congregation by a

rember of the family etc. Stal{19g93:47-8) notes that its members often got to know of

Tks through Pentecostal contacts, or had friends and family in Trondheim Christian
Centre or other Faith groups.
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relative merits of various Bible Schools in Sweden. Peter’s conclu-
sions were that Pentecostalist schools were deficient because they
had ceased to preach from al{ of the Bible. At the Word of Life, in
contrast, he had learned to rely on the Bible; to ‘grow’ in Faith; to
become aware of his legal right to salvation from God. He had, of
course, much still to learn, and he was forced to work hard to
combine his studies, a part-time job and the need to evangelise as
much as possible. However, he regarded the Word of Life as more
‘fun’ for young people than Pentecostal churches, and he was con-
vinced that the Bible School itsell would ‘grow and grow’. Peter
certainly won the argument if judged in terms of fluency and
forcefulness of delivery. The last time I saw him, in the summer of
1987, I asked him when he intended to return to his engineering
studies in Gothenburg. He replied that he had decided to stay for
the second-year course at the Bible School. He felt he simply could
not miss the opportunity: students on the course had told him how
‘exciting’ it was.

Peter echoes many fellow adherents in describing his initial
attraction to the group in personalised terms: often, of course, it is
the charismatic figure of Ekman, perhaps encountered preaching
at a conference or on video, who provides the ‘hook’; Peter,
however, talks of the obvious transformation in his sister as helping
him decide to change the immediate course of his studies. His
story, in common with that of Lena described above, then charac-
terises Faith adherence in terms of an image of completeness: the
‘full’ Bible is preached. At the same time, the believer must con-
tinue to develop in order to approach the perfection of holy writ.
Peter experiences a sense of growth within himself] just as he is
convinced that the ministry itsell’ will expand — and just as Tena
was sure that her congregation would grow from the five people it
currently attracted.

Both Lena and Peter define their attraction to Faith ideas partly
in terms of their disillusionment with Pentecostalism — or at least
the institutionalised elements of the Swedish Movement. The new
revival has more life, more ‘fun’, more of the Bible within it.
Pentecostalists themselves whom 1 interviewed®' often perceived

3 See more discussion of these interviews in chapter g.
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links between their own spirituality and that of Faith Christians,
even if they were usually critical of or at least cautious about
aspects of its theology and ritual practices. Some also attempted
partially to explain the motivations for Faith adherence by suggest-
ing that they were variations on familiar revivalist themes. Thus, a
middle-aged woman notes: ‘Then the Word of Life came and one
thought oh, that’s good, here comes a fwwg group . . . But as the
years have passed one has experienced that it has not been entirely
genuine all the time.” Or again, here are comments from a man in
his mid-thirties, who combined an academic job with a deep
involvement in the Pentecostal Movement:

T'think that what’s attracting young people is the seuolzon of the Word of
Life young people, especially. The middle-aged at the Word of Life T. ..
experience as [having] more of a butterfly character. They go to all kinds
of conferences and they go to the Word of Life too . . . “The Word of Life
seerns to have more movernent so we go to the Word of Life.” And T don’t
take thern as seriously as I'take the younger people . . . they are just people
who want something different in their life. T mean the basic attitude of
those who go to any church and especially the Word of Life is that they
want sornething different out of their life. They are tired of just, you
know, living this ordinary ‘Svensson’ life, where everything is fixed.

Although he is certainly not advocating engagement in the new
group, this man accepts that to some people it appears to have
‘more movement’ (than, we assume, other congregations), as well
as offering freedom from the ‘fixity’ of life in Sweden. He explains
here and elsewhere in the interview that he is impressed by the seri-
ousness with which younger Faith adherents take their spiritual
lives, and he mentions that this virtue can be discerned among
many of the Pentecostalist youth, as well. His description of older
adherents, who appear to flit between churches and are attracted
to conferences, is echoed in the words of a young Pentecostalist
woman when she characterises those members of her church who
lefi to join the Word of Life as ‘conference people — who went to
these great big self-development?? conferences and sought out
experiences’. The invocation of the image of the ‘conference

% The word she uses in Swedish for ‘development’ is 17 p)zgelse, literally ‘building up’.
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person’ by these two Pentecostalists is, 1 think, intended to capture
the sense of a revivalist attitude that is oriented towards not only
major spiritual events (with associated ‘experiences’) but also the
mass character of participation in the new revival.

SOCTALITY AND COMMITMENT

Faith discourse is distinctly totalising in its implications: ideally, the
Christian should live entirely according to biblically sanctioned
norms that prescribe appropriate behaviours and attitudes in rela-
tion to all areas of existence. Images of collective identity are also
constructed to provide, in almost semiotic terms, systematic sets of
aesthetic and ritual differences from other churches in Uppsala.
Faith Christianity is described by preachers and many adherents as
‘living’, ‘over-flowing’, ‘growing’, ‘all-conquering’, as opposed to
the ‘dead’, “dry’, ‘limited’ ‘religion’ of other people. It is true that
a core of Word of Life adherents comes close to living spiritual,
social and working lives entirely embraced by the myriad activities
of the group. For these people, attending services on Sunday,
perhaps teaching in the Word of Life High School during the week
and practising in the group’s choir or one of its sports teams in the
evening, constitute a social, spiritual and working life made up of
closely overlapping social networks of friends, family and col-
leagues. Yet many of those who attend Word of Life services and
purchase its products are less completely committed to its opera-
tions. Such distanced participation is built into the structure of the
group through its provision of relatively short-term educational
opportunities, conferences, consumer goods and media communi-
cations. The services, retail outlets and conferences therefore
attract a large number of Christians who often retain membership
in other congregations and whose devotional lives are conse-
quently constructed through a spiritual division of labour in which
Faith theology and practice play only a part.*® A formal ideology

# Of course, other Christians are likely to engage n {ecumenical) relations with many
different churches. The peint 1 arn making here 15 that to combine suppert for a Faith
church with membership in a more traditional congregation 1s, n the eyes of many
people m Sweden, to bring together two radically different spiritual worlds.
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of sectarian self-righteousness is combined with an organisational
configuration in which multiple modes of affiliation are possible,
from the wholehearted devotee to the distant client.

Of course, as with other mega-churches, the Word of Life’s set-
up enables it to reach a maximum number of potential consumers
who will contribute resources vital to its continued existence. In
addition, some pathways of extended participation are avail-
able — a Bible School student may stay on to take a degree at the
University, for instance. However, in {orthcoming chapters 1 shall
also be attempting to show how Faith discourse and practice con-
stantly balance a rhetorical culture of exclusivity with social struc-
tures that are far more flexible in their articulation of boundaries
between insiders and outsiders. God’s people are ‘elect’, but every-
body in the world has the opportunity to be so chosen. The power
of the message is indicated in part by those who demonstrate
merely that they are prepared to listen toit, so that high attendance
at a service or a conference, whether the audience is mostly ‘Faith’
or not, is itsell taken as a sign of the presence of divine favour. In
addition, those who have achieved election are repeatedly encour-
aged to extend the message and opportunity of salvation to others.
The physical presence of unconverted others, or at least their evo-
cation in linguistic or imagistic form, is not merely a challenge but
is a constituting feature of the evangelical life. Faith culture is
therefore oriented towards a constant extension of ‘insiderhood’ in
the process of breaking down opposition to its assumptions and
ideals. A sense of personal development comes, as we shall see, not
only from practices of physical and psychological healing, but also
from the constant re-enactment of the process of apparently pro-
viding salvation and sellf-renewal to others.

The description 1 gave above of the numerous sub-sections of
the ministry should reinforce the point I am making here. The
Word of Life congregation — the section of the group that is most
dedicated to creating fellowship within a fixed population — is sur-
rounded by other institutions dedicated to the creation of mobil-
ity, both of the message and of its human carriers: the schools, the
university, the business, the media production studios. Even con-
gregation members are constantly presented with challenges that
encourage them to achieve further development and growth in
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their spiritual lives — through evangelisation, the achievement of
material and physical prosperity, engagement in such prcjects as
Operation Jabotinsky and Prayer 2000, and so on. All spaces and
events are defined by pastors and teachers as potential missionary
fields (Stai 1995:102) — the work-place, the street, the neighbour-
hood —despite the fact that some members try to divide their con-
gregational life off from more ‘secular’ activities.

Much participation in Faith activities is therefore goal-oriented.
The valorisation of stillness, calm, peace or rest in divine grace, is
far less evident in the language of Faith thanit is in other Christian
discourses in Sweden. In fact, a common complaint of Christians
who leave the group is its lack of personalised systems of social and
emotional care that are so valued in other congregations (Swartling
1988). A phrase particularly characteristic of Faith circles is that
of the ‘spiritual career’ (Coleman 1989; Stai 1993:41), implying
advancement in personal growth but also up the hierarchy of a
given ministry. Stai notes (ibid.:67-8) that part of the establishment
of a career-path can be witnessing, so that believers learn to relate
the story of their conversion to larger and larger groups of people.
One of Stai’s interviewees, a former drug-addict, actually des-
cribes himsell’ as becoming irritated at constantly being deployed
as a ‘living proof” of the powers of conversion.

There is no doubt that Faith groups provide adherents with the
opportunity to develop numerous pathways into positions of
responsibility and the development of an evangelical identity. In
the following example, Sjoberg (1988:20—32) reports the words of
a young convert, Anders, who became involved in the Word of
Life:

A group of about ten of us were saved within a few weeks of each other.
Pretty soon we formed a tremendous fellowship between us. T got to hear
that our group in particular was viewed by the congregation leadership
as pioneers who would save Uppsala first, and then Sweden and then the
whole world. My sister’s circle wasn't regarded at all in the sarme way and
it really boosted my ego to be picked out.

Several elements of this testimony are worth highlighting since
they are expressive of common experiences at the ministry. First,
there is the sense of developing a self-reinforcing cohort, or small
fellowship, within a wider population of much more anonymous
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Christians. Anders describes how members of his group developed
a pattern of urging each other on through characteristic Faith
practices of demonstrating charismatic commitment — casting out
demons, engaging in constant prayer and being open to prophesy.
Fach member wished to express the ability to be a ‘fearless
warrior' ® for the Lord, and implicit here is an element of mutual
competition that is also evident in the reference to the supposedly
less favoured circle of friends belonging to Anders’s sister. The con-
struction of an evangelical identity is bolstered by the assumption
that Word of Life leaders are aware of and approving of one’s
identity, but also by the ambition to extend personal influence far
beyond Uppsala into an unlimited realm of missionary potential.

Anders notes that he spent most of his {ree time involved in
Word of Life activities. He therefore represents someone who
gradually increases his commitment to ministry activities as his
‘carcer’ takes shape. Stai’s (1993:21) account of adherence toa Faith
congregation echoes that of Anders in the sense that many
members of TKs come to spend most of their time with friends
who are {ellow members. They gradually feel less and less comf{ort-
able with friends from previous periods in their lives. My experi-
ence of Word of Life adherents is certainly that such restriction of
social networks can occur, and can even be applied to family
members who show themselves to be hostile to the group.
However, it is equally common for believers to negotiate a more
complex accommodation with non-Faith social contexts, which
may involve strategies of gradual or partial revelation of one’s
identity as a Christian. The social distance to be travelled is usually
greater for new converts to the Faith, but even people who have
maintained some form of Christian identity for longer periods of
time may experience hostility or incredulity from friends or family
who belong to more conventional congregations.

Considerable dissonance is often felt by those Christians who
choose to pay regular visits to the Word of Life whilst being
members of other, usually sceptical and sometimes radically
different, churches. Among these believers we see the notion of a
spiritual division of labour played out most clearly. When asked,

# Frimod.g hr.gaman.
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they often explain their dual affiliation in terms of two, rather
different, notions of identity. One’s home congregation is the place
to find close friends and a sense of settled fellowship; the Word of
Life, however, may be seen as a context in which the person can
feel empowered, both in their personal spiritual development and
in their ability to evangelise. As we shall see, it is as though such
Christians are able to ignore the theological differences between
the separate parts of their spiritual lives in order to benefit from
two sacralised environments: one where they are oriented to, and
find a place within, a fixed, known locality; the other representing
a more anonymous and mobile world of Faith, but incorporating
the possibility of discovering new forms of potentiality for the self.

The fact that the Word of Life appears to provoke a wider range
of forms of adherence and commitment than the group described
by Stai (1993) is partly a function of its size. It is a mega-church
rather than a medium-sized congregation, and its numerous
departments create numerous avenues of participation and con-
sumption for the believer. One thing that unites the two groups,
however, is a sense of connection with wider spiritual and social
realities. Stai (ibid.:54) notes that beyond the sociality of the group
in Trondheim there exist local, national and global networks of
contact between fellow believers. Indeed, friendship bonds are
cultivated within widely ramifying frameworks of Faith activity,
including Oslo Christian Centre, the Word of Life, and so on
(ibid.:g1). Such friendships, consolidated within the safe confines of
the Faith network, indicate the apparent universality of the Word
and its applications across geographical and cultural distance.

CONCLUDING REFLECTIONS

Carrying out fieldwork within the Word of Life, as well as partici-
pating in it as a member, entails the {eeling of plugging into and
engaging in dialogue with cultural arenas located far beyond
Uppsala itsell. Such engagement and constant mutual influence
are not incidental to the ‘real’ activities of the group, but vital to its
operations and sell-image. The group can only be fully compre-
hended through an appreciation of the ways in which it is partially
constituted by relations — sometimes mediated in face-to-face
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encounters, sometimes ‘virtually’ articulated through communica-
tions media, sometimes merely imagined —that are orientated to a
world far beyond its own immediate environment. My argument
will be that, from the perspective of the average believer, the group
provides a form of ideological resource through which discourses
of globalising influence and interconnection can be accessed
without necessitating submission to a strictly defined and con-
straining set of social relations. A particular form of ‘believing
without belonging’ (Davie 1994) is made possible that is well suited
to complex, increasingly fragmented conditions of contemporary
existence in Sweden.

In describing Word of Life (and Faith) ideclogy as making up a
rhetorically totalising system, 1 do not mean to reify it as a static
and autonomous cultural form, existing separately from other
aspects of society. As Csordas (1997:51) has noted, a traditional
anthropological position might be to regard any religious move-
ment as a bounded unit of analysis, a kind of ‘tribe’ or ‘sub-
culture’. Such an approach ignores the fact that a movement is
inevitably a reaction to, or an attempt to change conditions within,
wider cultural milieux. In addition, even highly committed adher-
ents will probably carry out their lives in many contexts; while
aspects of spiritual life are likely to pervade other, apparently
secular spheres, sacred norms and practices themselves must also
take on the colouring of everyday existence. It is, of course,
difficult in complex societies to trace the effects of religious adher-
ence in the quotidian activities of dispersed believers, but, on the
other hand, we cannot assume that behaviour in church can
provide a complete picture of a person’s religious activity.

Nor do I wish to discount the differing convictions of individual
believers in my presentation of a Faith ministry. Stromberg cau-
tions against the temptation to assume that a given social group like
a church must also share culture in a consensual and taken-for-
granted way. As he puts it (1986:9): “The fact that it is legitimate to
depict culture as consensus for purposes of description does not
justify the contention that culture may be assumed to enforce con-
sensus, and thereby constitute social order, in a group.” Analysing a
nonconformist church in Stockholm, Stromberg usefully describes
its culture as involving a ‘system of commitment’: people have
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chosen to accept some kind of adherence to the group, but are com-
mitted in complex and various ways to its common symbolic
resources. Stromberg relies mostly on interview data to examine
how believers appropriate such resources in order to construct
highly personal views of who they are, with commitment entailing
the development of a relationship between symbol and individual
person that can transcend language. He concludes, therefore, that
social cohesion, a sense of community, may be generated in pro-
cesses that have nothing to do with cultural sharing per se.

A Faith group such as the Word of Life might appear to present
the ultimate form of ‘culture as consensus’: believers talk very often
of how the state of being born-again gives them both individual
and collective access to transhistorical and transcultural truth. My
description and analysis of such apparently totalising discourse
does not, however, imply that I am attempting to present the Word
of Life as an unproblematically consensual culture. It is important
to bear in mind the varied ways in which adherents believe they
appropriate religious truth — spiritually, intellectually and physi-
cally, through verbal and non-verbal cultural vehicles. Perhaps one
of the particular points of interest in this study, then, is its tracing
of the various ways in which idiosyncratic response is apparently
removed from collective contexts of worship, and how even indi-
viduals engaging in private spiritual devotions ofien come to see
themselves as plugging into a faith that is entirely without ambigu-
ity. People talk in both positive and negative ways of how they feel
that they are indeed being taken over by Faith language, but this
admission does not imply that they are somehow turned into homo-
geneous automata as depicted in extreme forms of Durkheimian
mechanical solidarity.

My description of a Swedish Faith ministry and its relationship
to other Faith churches around the world is not therefore an
attempt to describe a coherent, unified interest-group as such. It
comes closer to depicting the construction of a globalised, charis-
matic Protestant ‘public’, whose boundaries of adherence may be
ambiguous, but which involves the cultivation of a sense of mutual
awareness and interaction among dispersed evangelicals. A
Christian who plugs into the Faith network in whatever country or
context does not necessarily abandon other religious commitments
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or even ideologies. However, Faith practices allow the believer to
cultivate a sense of engagement in a wider world of religious activ-
ity that appears to transcend the cultural and geographical barriers
between self and others. Such engagement can take many forms;
at its most powerful, however, it permits an affirmation of the
person’s own commitment to faith at the very point of diffusing it
to others. In such a process we can discern the development of
what I call a global ‘orientation’, produced in accordance with the
assumptions of charismatic Christianity. Throughout the remain-
ing chapters we shall look more closely at how various media of
communication, combined with embodied practices, are used to
construct the framework of a charismatic world which believers
create anew as they reach out to spread salvation and prosperity
across the globe.



CHAPTER FIVE

Words: from narratie to embodiment

Charismatic Christianity is a religion of the Word. Powerfully
charged language is read, spoken, written, memorised, prophesied,
translated, pinned up on signs in houses and cars,' stripped of
semantic meaning in glossolalia and, so it is believed, embodied
not only in the flesh of Christ but also in that of his {ollowers. Word
of Life members sometimes refer to the Scriptures as their ‘spiri-
tual weapon’, echoing the Pauline imagery of a sword superim-
posed on an open Bible that forms part of the group’s logo. The
sacred text is treated as an intimate possession to be taken with the
person as he or she goes about their daily lives, and its margins are
usually heavily scored with notes taken from sermons, classes and
personal reflections. The group itself, located in an industrial zone,
is akin to a verbal factory, responsible for the production of many
millions of words a year in the form of taped sermons, books and
magazines. Ritual practices, ranging {rom private devotions to col-
lective prayers, are complemented by processes of material pro-
duction in the conversion of static text into ‘living’, sacralised and
widely broadcast words.

I shall concentrate here on some of the ways in which words
relate to the formation of identity as a believer. The chapter moves
from an examination of public narrative forms to an extended
focus on how words appear to become embodied and materialised
in the sellf and the environment. I endorse James Peacock’s point
! Parallels can perhaps be drawn with other faiths, in particular these that have a bias

against anthropemoerphic representation. According to Starrett {19g95:53), labourers and
shopkeepers m Caire attribute the protective value of displaying or carrying Koeranic
verses to the latter’s innate power as utterances of God {cf. also Graham, 1987:61).

Selernen {19g4:152) notes how cabbalistic Jews have gone so far as te place cards with
divine narnes before themselves as they prayed.

117
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(1984:108) that, for Pentecostalists and many other conservatives,
devotion to the Bible implies ‘dramatization — bringing the word to
life, certainly in preaching but also in one’s life’. Textuality and a
kind of spiritually charged physicality are not opposed in evangel-
ical practice but are mutually constitutive. The power of Scripture
and other forms of inspired language is validated through induc-
tive strategies that seck to assess the effects of language on the self
and the material environment. The application of so-called literal-
ism and doctrines of inerrancy in relation to the Bible is as much
about embodying and ‘living out’ the text in a sell-reinforcing
process of spiritual authentication as it is about the verbalised
assertion that everything the Bible says is unproblematically ‘true’
(see also Graham 1987).

In tracing the processes of giving life to words 1 divide the main
body of the chapter into four main parts, each corresponding to
different (if obviously overlapping) ways in which language can be
applied to the sell. Thus ‘narrative emplacement’ refers to the pro-
duction of se f~descriptions, in personal or collective contexts, that
locate identity in terms of a landscape of evangelical action, ideals
and characters (Carrithers 1992:76). As with the notion of orienta-
tion, | am using a spatial metaphor here, but not one that implies
occupation of a static position. The place that charismatics inhabit
through such narrative is one that provides mythical legitimation
but does not impose restrictions on personal and collective mobil-
ity in the evangelical cause. ‘Dramatisation’, meanwhile, implies
the acting out of religious — and ultimately biblically derived —ideals
in terms of personal conduct and behaviour. ‘Internalisation’
refers to the process of wneoporating language within the self in a
way that is even more embodied. It is a form of self-inscription (as
opposed to description) that leads believers to understand them-
selves as ‘words made flesh’. ‘Externalisation’, finally, refers to the
deployment of language as a e formative force in order to change
physical, social and material circumstances.?

? These terms are not used by evangelicals but they do overlap, at least to some extent, with
ernic categories. Narrative eraplacernents often include but are not subsumed by sermoms
and testimonies; dramatisation points to the frequently amticulated sense of becornng ‘like

Jesus” in one’s behaviour and character; mternalisation 1s expressed most strikingly m
raetaphors of ngestion; externalisation, an aspect of all prayer and pesitive confessions,
may be described using the biblical irnagery of sewing seeds in ordertoproduce a harvest.
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My overall aim in discussing these practices is to argue that they
help produce a charismatic, Faith habitus. As believers become
skilful users of sacredly charged words, they create a sense of their
identity as actors within an arena of action which appears toset no
limits on imagination or ambition, and which responds in control-
lable ways to principles that are universal in their application. In
other words, believers create within and among themselves an
orientation to the world that is both charismatic and global.

NARRATIVE EMPLACEMENT

Many narrative forms are deployed in Faith contexts. Part of the
process of gaining identity in a congregation or Bible School is the
development and constant honing of a personal account of con-
version, depicting how one became born-again into a new life (Stai
1993). As Stromberg notes (1993:6), one effect of such practices is
the integration of a shared religious language into the idiosyncratic
details of the person’s life history. The convert learns that their pre-
vious life was one of ‘darkness’ as opposed to present enlighten-
ment and revelation. ‘Something lacking’ has been replaced by
plenitude, as identity is discovered through the ‘full Gospel” and ‘in
Christ’. God, indeed, ‘has a plan’ for every believer’s life. Con-
version narratives are used to describe the self to other Christians
but also as a means of witnessing to the unsaved, and are Ire-
quently topped up by testimonies of more recent miracles that
may have occurred. Thus the use of autobiography — and sell-
okjectification as a character in such narratives — illustrates the
ideal of a personal relationship with God but is also deployed as a
mode of persuasive discourse.?

My immediate concern here is with another kind of self-
definition: the ways in which the group is characterised by its
members in terms of a global mission. To illustrate the point I shall
focus on two complementary examples of the genre. The first con-
cerns narratives about the head pastor and receiver of the original
‘vision’ for the ministry, Ul Ekman: in effect, these constitute biog-
raphy as opposed to autobiography. If' the Word of Life is itsell a

* Om evangelising narrative as persuasive discourse, see Harding {1987:171); Carrithers and
Coelernan {n.d.).
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product of influence from a North American centre, such a rela-
tionship of initial dependency is being transformed into a depiction
of Sweden, and the group itself, as a new centre of spiritual activ-
ity of global renown. At the centre of such representations is the
chief symbol of the congregation — and indeed the Faith
Movement in the whole of Scandinavia — Ul Ekman. As Ekman’s
reputation has grown in Sweden and beyond, he has appeared to
take on some of the characteristics of US preachers, and in partic-
ular the impression they give of straddling the globe in their
operations. Ekman’s father-in-law, Sten Nilsson, had originally
introduced Ekman to Faith teachings, and describes the result in his
autobiography, Ledd av Guds Hand (Ted by God’s Hand’) (1988:281):

UIf wasa decisive, eager runner and went at speed down the path of faith.
First to the TISA, just like myself, to be stimulated by the *world record
holders’ in the race of faith, Kenneth Hagin, Lester Surnrall, Kenneth
Copeland, Oral Roberts . .. And he learned a lot, among other things
that it was more effective 1o run without being clad in a Lutheran
uniform!

Of course one way of reading this statement is to assume that
Ekman needs North American spiritual legitimation to establish
his credentials, but Ekman is also represented as an independently
powerful leader in his own right. The following are the words of a
young pastor who describes his experience of going with Ekman
on a preaching tour of the United States:

The American pastor . . . introduced Ulf as a great man of God, an
apostle who goes up and down the whole of Europe. And it just opened
up in the Spirit imroediately and everybody just sat there and hungrily
sucked in what God had laid down in Ul

This image not only depicts Ekman as having a particular part of
the world — Europe — under his influence, but also indicates that
the Swedish part of the missionary network does not merely have
to receive impulses from the United States: the cultural flow (to use
Hannerz’s (19g1) term) or the charismatic power (1o use religious
language) seems to be moving from a relative evangelical periph-
ery back to an apparent centre.’ Elsewhere in the testimony the

* Word of Life Tape stoob.
% Compare with my discussion of Hackett {19g5)in chapter 1. Some of these points are also
put ferward i Celeman {19g8:252).
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preacher draws direct parallels between Faith activities in Sweden
and the United States. He talks of visiting a congregation in
Columbus, Ohio, which happens to be called the Word of Life.
He emphasises that, despite the geographical separation between
the groups in Uppsala and Columbus, their similarities go far
beyond their names: both, he says, are currently building new
auditoria with many thousands of seats; the preaching styles of
their head pastors resemble each other very closely; and, most
important of all, ‘There’s exactly the same Spirit over both [con-
gregations]’.

Brochures advertising the Bible School note of Ekman that: ‘He
reaches millions of people every week through television, books,
etc.’, while other literature as well as adherents refer to his ability
to have an influence on other nations. A Bulgarian newspaper,
quoted in a Word of Life publication, describes him as ‘the
Swedish Messiah” who is given access to the Bulgarian Prime
Minister.’ Or again, the following is a description of Ekman’s
actions in Albania:’

In 1991 God supernaturally opened the nation to the Gospel. Before the
carnpaign held at the National Stadiurn in Albania’s capital, Tirana, He
issued a clear comrnand: *Crack the nation open for the Gospel?

It is clear, then, that Ul Ekman’s considerable reputation as a pow-
erful evangelist, evident both at the Word of Life and in smaller
Faith congregations now spreading over Scandinavia, derives in
part {from his ability to appear as a ‘world-wide’ or ‘great’ man of
God. His charismatic qualities, as with those of other preachers in
the Faith network, are enhanced by his ability to attract a follow-
ing that transcends a single locality. Descriptions of him also reveal
a further advantage of positioning evangelical action on a global
stage: narratives of the performative effects of faith are often con-
structed from incidents that occur elsewhere, far from the world of
the listeners. In this way, no matter what the circumstances of the
audience/individual listener may be, proofl of the power of the
Word is presented, taken from a context the validity of which is
placed beyond reasonable challenge.

 Mcgazinet, 1994 4:30.
T Albania Is regarded as a particularly significant country as it lies on the dividing line
between lslara and Christianity in Europe.
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The practice of evoking influence over ‘elsewhere’ is comple-
mented by narratives that represent the notion of the world
coming to Uppsala. To explain this point 1 present an extended
extract from a sermon by the North American preacher and fre-
quent visitor to the Word of Life, Lester Sumrall. Now deceased,
Sumrall became well known in Faith circles as an indefatigable
missionary who prided himself on having travelled to well over 100
countries. The transcription is taken from a recording of a mass
service held in Uppsala in the early 19g90s.®

It’s 50 beautiful to see you. We feel so much at home among you. And
we're glad to meet you that we have met in so many other countries. It’s
good to have a meeting-place where we can see each other again and
where we can praise the Lord together. The greatest joy on this earth is
praising the Lord. Hallelujah. Glory be to God.

T'am here [applause from congregation]. My wife, Louise, she is here
[applause]. We have been married for forty-eight years [applause]. We
like it so well we decided to try for forty-eight roore. Hallelujah!
[applause]. My oldest son is here. Would you stand, Frank? [Frank stands;
applause]. Well, Lord have mercy on us, there are too many Sumralls!
Hallelujah!

How rmany were born in Pentecost? Let’s see your hands [pause as hands
go up]. That’s quite a few! How many were aof born in Pentecost?
[pause] That’s too bad. How many were born in the Lutheran Church?
You made a good change. Hallelujah! If Luther was here he’d be in the
front seat. Shouting and praising God and dancing in the Spirit.
Hallelujah! He had the same anointing we have. How many were born
in the Methodist Church? What’s wrong with you Methodists? Corne
over and get baptised in water! Hallelujah! How rmany were born in the
Baptist Church? How many were born in no Church? Welcorne to the
Kingdor! Hallelujah!

I'm going to preach to you tonight about the return of the Lord Jesus and
the prophecy of the Son and the prophecy of the Holy Ghost and the
prophecy of the Father. The whole Trinity have prophesied regarding the
return of Jesus and T want to talk about all three of thern.

# The video{Word of Life Tape vi5028) comprehends almost all of a service that tock place
during a Word of Life conference. The transcribed section {italics and paragraphs ry
own) is from the very beginning of the serron. Sumrall speaks in English, and Paster Ekh
stanids at his elbow and translates each sentence or short passage mte Swedish. Seme of
this analysisis alsp m Carmithers and Coleman {n.d.).
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But first, T was born in Pentecost. My mother spoke in tongues every day
I was there [pats stormach with right hand]. And when T arrived on the
earth our house was where the wornen had their prayer meetings and that
whole bunch of women they would scream and shout and laugh and
speak in tongues. They did it so much until T wondered which language 1
should speak on the street. We heard as much tongues as we did English.
But we grew up to know the power of God and the power of the
Pentecostal. We met most of the leaders in the United States who were
the origmal leaders. At the time we met thern we didn’t sense the impor-
tance. It never dawned on re they might die. Ithought they would be just
like they were forever. But now they’re all gone.

The way Pentecost came 1o this part of the world. A Methodist pastor
named T. B. Barrett, a pastor in Oslo. He went to the United States in
order to raise money. And while he was there someone said “There’s a
revival. Would you like to see about it?” He said ‘yes’. And he told me
when T visited hirn that they prayed for him and the next thing he knew
his head was up under the piano and he wasspeaking a language he didn™t
know and he was ecstatic. He was so full of joy he forgot to raise money.
And he came back to Oslo. He called the Methodist people together and
he says ‘T have sormething to tell you’. They thought he had raised a lot of
money and so they were just waiting for the good news. He says T have
it?” And they were so glad. They thought it was money. He opened the
Bible till Acts chapter 2. And he says ‘T have it.” T got it.” And the Bishop
said “You didn’t get it here’! And so they turned him out of the Church.
And the Church began to grow. The Pentecost Church.

Within a few minutes Sumrall has greeted the audience and
invoked his family, denominational affiliations, Jesus’ return, his
own birth ‘in Pentecost’ and the origins of Pentecostalism in
Scandinavia. My paragraphs thus respond to broad thematic shifts
in his narrative, each of which is partially self-contained, the first
three of which are concluded with ‘Hallelujah’. The extract might
seem to be rambling but, in common with many oral narratives
that are likely to be repeated to different audiences in different con-
texts, it allows Sumrall 1o weave together a selection of elements in
a way that suits the demands of the present. Much of the sermon
is clearly applicable to any number of congregations in the West
and beyond. When Sumrall finally says ‘The way Pentecost came
to this part of the world’ he simply has to fitin the appropriate his-
torical background for the occasion. Instead of saying ‘I’ Luther
was here’ he might just as easily have said Calvin, and so on.
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To the extent that the extract has any coherence, it is concerned
with the articulation of identity. Some features are intelligible
because of background knowledge shared with the audience. Thus
the simple statement ‘I am here’ partly takes its sense, and creates
its response from the audience, through the shared awareness that
Uppsala is being visited by a luminary in the firmament of the
Faith Movement. Similarly, the reference to meeting ‘you that we
have met in so many other countries’ evokes the larger, unseen,
global public of evangelicals and refers to the movement of
preachers among them across the world. At the same time, Sumrall
is presenting himself] a charismatic personality, to his audience. He
actually introduces his family in person to the assembly and reveals
a personal fact: forty-eight years of marriage. The preacher and
Pentecost are juxtaposed and somehow co-mingled: Sumrall had
tongues directed at him even as he was in the womb, and he grew
up meeting those who were present at the founding of the
Pentecostal Movement itsell. He represents the origins of
Pentecost in narrative terms but is also himsell metonymically
linked to such times. He clearly has the authority to bring the con-
gregation into contact not only with its spiritual origins in the US,
but also with the birth of Pentecostalism in their own part of the
world. This narrative is giving Faith Christianity a distinct, il con-
testable, heritage. One way of interpreting Sumrall’s final remark
about Barrett being thrown out of ‘the Church’ is to sec it as a ref-
erence to the rejection Faith Christians now feel from, among
others, leaders of the mainstream Pentecostal Church.

The story that Sumrall is telling is therefore not only about ‘me’
or ‘you’, but also about an inclusive ‘we’: it introduces the listener
into a social world (Welcome to the kingdom!’) that is extended in
time and space but also intimate, inhabited by familiar characters.
Charismatics tend to perceive events through individual action and
personality, and just as we saw how Ekman stands for Swedish
influence over the world, so Sumrall represents revivalist history
and influence coming to Sweden. His engagement with the audi-
ence is aided by the characteristically evangelical framework of call
and response, to which the audience responds eagerly with
applause and the occasional ‘Hallelujah!” In doing so, they begin
to become participants themselves in the translocal, transhistorical
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account that is being presented. All this is achieved, we note, with
hardly a reference to the Bible itself, but we can have no doubt that
the return of Jesus, Sumrall’s ostensible theme, will later be shown
to have distinctly contemporary salience in Sweden and the rest of
the world.

DEAMATISATION

By ‘dramatisation’ (drawing on Peacock (1984)) I refer to the ways
in which biblical exegesis is achieved through an acting out of the
text, whether in sermons themselves or in other areas of life.
Believers often come to see themselves as reinvoking characters in
a biblical drama whose episodes can be replayed again and again
throughout history, as tokens echo an original type. Again, tech-
niques of delivering sermons illustrate the point. When 1 first
came to services at the Word of Life, I was struck by two aspects
of preaching, Firstly, there was the way pastors spoke for such a
long time, sometimes up to two hours, with no written aids except
the characteristic tool of their trade, usually a large, floppy,
leather-bound Bible that would rest on a perspex podium in the
centre of the stage, visible and open throughout the sermon.
Secondly, there was the fact that the Bible was scarcely actually
consulted throughout the entire length of the sermon. Scriptures
would typically be quoted at the beginning of a talk in the sense
that a verse or two would be taken from one part of the Bible and
juxtaposed with verses from another part to indicate that they said
precisely the same thing.? The text itsell would then mostly be
ignored, having been used as the catalyst for an anecdotal, appar-
ently effortless peroration that appeared almost Homeric in its
ability to extemporise on familiar biblical themes. If the text itsell
remained physically static, the preacher — living embodiment of
the inspired Word — would move around the podium and the
stage, making rhetorical points through skilful oratory and dra-
matic body language.

An important aim of such sermonising is to illustrate the direct

¥ Peck{1gg3:123) refers tothe ‘text—context’ form of preaching that is part of Protestant tra-
ditien. The preacher begins with a quoetation from Scripture and then elaborates 1t by
applying the passage te everyday life.
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application of scriptural narrative to the present: for instance, the
notion that by acting ‘as’ Jesus, or Moses, or Abraham we can
achieve the same results as they, given the constancy of divine
power and truth over time. Thus, the sermon by Lester Sumrall
discussed above goes on to talk of prophecy, and in his peroration
Sumrall not only refers to great biblical figures but also presents his
own reflections, not least those that came to him while sitting on a
hill overlooking Jerusalem. The implication is clear: we are listen-
ing to a present-day prophet whois restoring — reviving — the spirit
of scriptural truth. Sumrall is not merely creating a narrative: he
is also demonstrating how the characters in that narrative can
come to life through the exemplary actions of contemporary
people such as himself. The Bible is not only Scripture, but equiv-
alent to the script for a play, with roles adopted by those who take
its words to heart (or, perhaps more accurately, to their Spirit).

Sermons themselves are merely the most obvious of a variety of
practices in which believers use the Bible in this way, as a collection
of stories that can be applied directly and indexically to the self]
encouraging the believer to take a particular course of action,
remain firm in the faith, discover the reason for a particular event
and so on. As also noted by Ammerman (1987:57) any portion of
Scripture, no matter how small, can be drawn upon. Or, as she says
(ibid.:52): “The Bible . . . is not just to be believed; it is to be lived.”
Asstriking example of this practice was provided when the Word of
Life decided to put up new premises between 1936 and 1937. As
the construction emerged from the ground, adherents were
encouraged to believe that it represented not only the realisation of
a divine irjunction, but also the contemporary equivalent of an
occasion described in the Old Testament, where the Prophet
Flisha begins to build dwellings near the Jordan River.'?

The insertion of the sell’ into ‘living biblical drama takes an
even more radical form in the cultivation of visions and dreams
by believers. It is not uncommon for people to state that they have
met Jesus or some other biblical figure through such means, and
this claim is particularly true of the more important pastors. In
such cases, the main protagonists of the drama are taken from

0 Word | f L fe Newsletter, 1087 474 and 2 Kings 6012
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Scripture but are inserted into new narrative contexts as they
engage with and often address believers in the present. The
‘truths’ of Scripture are both given a new facticity and rendered
creative in the sense that wugue encounters with canonical figures
are made possible.

INTERNALISATION

Faith Christians combine traditional Pentecostalism with positive-
thinking.'" Adherents are supposedly provided not only with char-
ismatic gifts, but also with a God who is both endlessly beneficent
and perfectly predictable. Access to the Holy Spirit given to the
born-again believer unites such a person with the ultimate source
of truth in the sense that believers do not regard themselves as
inteipreting the Bible or inspired sermons, but secewng them, thus
gaining determinate understandings that can be shared by all who
apply so-called ‘spiritual’ ears and eyes to sacred words. Such
words are signifiers whose signifieds are supposedly assured in the
context of the community of fellow believers. The symbolic,
ambiguous character of language is played down, just as it is
denied that mere emotions can play any part in the perception of
supernatural truth since they belong to ‘the natural’ (det naduriga)
— the unpredictable, idiosyncratic world of mundane humanity
that incorporates the fallible flesh and mind. As Ul Ekman puts
it:'2 “With [God’s] eternal words in your Spirit you can’t go wrong,
because your mind is renewed. You think God’s thoughts and only
want what God wants.” The logic of this is that the mind and body
of the believer are to be colonised by the transcendent world of
the Spirit, with sacred language as the mediating vehicle between
the two. A common phrase among adherents is ‘I feel in my
Spirit’, used on occasions when non-believers would probably just
say ‘1 think’.

Perhaps the most striking example of how the Word is invested
with physical qualities is evident in the way many Faith adherents
describe the process of reading the Bible as a form of ingestion
akin to eating. One can ‘hunger’ for or ‘get filled’ with the Word,

""" See also chapter 1. 12 Word | f L fo Newsistter, 1984 uly (no issue number)o.
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while the following are the comments of a youth pastor in a
sermon:'?

Jesus said “Our daily bread” and he meant it physically . . . you can’t desist
from spiritual breakfast for a single day . . . You'll come in to heaven like
a spiritual body-builder . . . God wants to give you spiritual nourishment,
and when you're newly born you get milk . . . When you grow you get a
little bread . . . But then when you've eaten for a sufficiently long time,
when God knows that you can eat . . . he gives you a real ox . . . you go
around like a giant . . . like a Sumo wrestler, you become the biggest when
you eat God’s Word.

In this view, the text is embodied in the person, who becomes a
walking, talking representation of its power. Eating is an espe-
cially powerful image because it points to a notion of internalis-
ing truth directly, bypassing the distorting effects of both social
context and intellect. It was also invoked in the quotation I pro-
vided above from the young pastor who noted that American
Christians ‘hungrily sucked in what God had laid down in Ul{."*
Ekman reinforces such views when he writes: ‘In the same way as
your outer person lives on {ood, so your inner person, the born-
again part of you, lives off each word that comes from God’s
mouth . . . It means that God talks in your inner person and gives
you a word or a picture of something that will come.’'” It is

'3 “Four Keys to Your Bible Reading’ {Word of Life Tape 1.os10). Here, as elsewhere in this
chapter, we see Pauline imagery deployed and adapted {see 1 Cormthians 3:2). The
irnagery of eating 1s not exclusively mvoked by Faith adherents, of course. Compare the
words of a Pentecostalist {a man m his raiddle thirties, who had never been to the Word
of Life), explaining to me why it was impertant to him te read the Bible: *In what sense Is
it impoertant to eatbread? It°s about the same thing .. 1find it easierto preach for mstance
when Larm infp the Bible than when 1 have been concentrating tetally on something else

... The other reason s just that you have to be up to date with your nutritive imtake, you

have to have your share of the diet.” The connections between reading and comrounion

are agam evident here, but not linked to netions of boundless persenal growth. Cornpare
alse with Becker {1995:35) who talks of how the power i r fusing to eat lies in 1ts eventual
rnanifestation in flesh and quotes the example of ferale Christian mystics.

More occasionally, as we shall see in chapter g, iraplicitly sexual metaphors can be used

o describe this process, for instance in the idea that ‘the Word’ can become a seed that

enters the self m order to make one pregnant with truth.

" Megazinet, 1984 y:22. Elisha {19g8:15) notes that, in charismatic language, diserabodied
concepts such as faith, trust and surrender are often combined with sensory metaphors.
Revelations are seen as llurnmations: ‘seeing the light’; prophecies as sacred voicing:
‘hearmg the Werd'; intercession as nourishment: ‘bemg filled with the Spirt’; conversion
as a tactile force: ‘being moved by Christ’, and so en. Metaphor can be seen as the crit-
ical reeting ground between textuality and embedirent {Tsordas 19g4b116).
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significant that the image invoked is that of divine dictation rather
than dialogue. Word of Life adherents, especially Bible School
students, are ofien encouraged initially to consult God rather than
humans when puzzled about something they have read or heard.
The assumption is that they will eventually understand the essen-
tial truth behind the words once they have been given supernat-
ural aid. Lecture notes shown to me by Bible School students also
illustrate this attitude well: one person, for instance, drew arrows
leading directly from the word ‘God’ to a depiction of a human,
implying the unmediated and hierarchical relationship between
the two.

From an outsider’s perspective, it might be argued that what is
actually being expressed is merely a metaphorical relationship to
the divine: eating the Word or having an image of Christ embed-
ded in the sell appear to be powerful ways of describing religious
experience, but are not to be taken literally. However, from the
inside, Word of Life discourse reflects a fundamentalist mistrust of
overt verbal artistry, of language as playlul representation.
Fernandez (1986:13-17) observes that metaphor bridges otherwise
separate domains of classification, so that inchoate experiences
can be linked to more concrete, easily observable realms. In the
same way, Word of Life language seems to make religious experi-
ence easier to comprehend by describing it in material terms — the
supposed fixity of religious language is expressed well by stating
that the Word can be walked on, eaten, etc. — but it does much
more than this, since such language is believed not only to describe
experience, but also to constitute it and cause it to occur.

Internalisation therefore refers to an incarnational practice that
goes a stage further than dramatisation. People come to regard
themselves as physically assimilating and thereby actually being
taken over by scripturally derived (or legitimated) words. Believers
often describe Scripture as speaking to them (and their situation)
through ‘direct address’ (see also Forstorp 1992:2). Various bodily
techniques besides reading and listening are regarded as effecting
such assimilation of language to the self, most notably the memor-
isation of verses from the Bible so that they can be conceptualised
as being stored within the person, ready to be brought back into
the external world through the speech of prayer or testimony. As
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Graham notes (1987:160), memorisation involves a particularly
intimate appropriation of the text (ibid.:165): ‘It is a vastly different
thing to read and revere a text as an authoritative document than to
nfernalize it in memory and meditation until it permeates the
sensual as well as the intellectual sphere of consciousness.” We see
echoes here of what Thomas Csordas (1997:237), following
Tambizh, calls the ‘inward otherness’ of language, as people come
to see themselves as possessed by Scriptures but also able to utilise
the ‘living’ and incarnated Word in new ways.

Given that the body in this charismatic culture indicates and
exemplifies divine favour, illness — a state of bodily imperfection —
becomes a problem of faith as well as a physical condition.
Prosperity Theology thus corresponds well with conventional
Pentecostal dualities in which the collectively sanctioned Spirit
ideally controls the individual and egotistical flesh (Wilson and
Clow 1981:242—5). As one former Bible School pupil put it to me,
she came to see hersell’ as a kind of shell, a receptacle for the
divine — again evoking the imagery of salvation related to the res-
toration of the {ull image of God in the person. Thus she said:
‘One has God’s nature so totally, that everybody is a small Jesus,
almost.” Similarly, such emptying out of the self in favour of an
idealised other is expressed in the way ordinary adherents ofien
model themselves on powerful, ‘Word-filled’ preachers whom they
feel speak particularly to their situation. Displacing but also appar-
ently empowering one’s person can occur simultaneously. For
instance, two women told me they were identified by others, and
indeed perceived themselves, as being Swedish versions of a
popular American preacher who regularly visited the group. They
took such labelling-processes to mean that they had a calling and
mission that was similar to the preacher. A striking but, so far as |
know, unconscious feature of tongues-speaking at the group is the
way many worshippers repeat certain phrases used by preachers,
in particular Ekman. More generally, the frequent practice of
‘apostolic succession’, whereby a ministry is passed from father to
(most often) son, is itsell an expression of the replication of ideal-
ised charismatic personhood, translated into the spheres of
kinship and institutional continuity: Oral Roberts passes his work
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on to Richard Roberts Jr, Kenneth Hagin to Kenneth Hagin Jr,
and so on. Ekman himsell has four sons, all active within the Word
of Life.

EXTERNALISATION

Faith beliefs parallel those aspects of Austinian speech act theory
that describe how discursive practice can, in performative fashion,
produce that which it names (Butler 1993:13). The Word can be
made to ‘live’ as signs of language are externalised from the
speaker and turned into physical signs of the presence of sacred
power. In ‘positive confessions’, words come to create the very
reality which they purport to describe. Words of joy create happi-
ness, and those of defeat result in despair. We begin to see why
some of the opponents of Faith Christianity summarise its theol-
ogy in the phrase ‘Name it and Claim it’. As distinctions between
the symbolic and the real, the metaphorical and the material, are
collapsed, words appear to take on many of the qualities of things.
People talk of ‘walking on the Word’, as if it were a solid founda-
tion for physical as well as spiritual support (Forstorp 1990:1671). It
is said that to repeat sacred words is not to render them banal but
rather to give them more potential to influence the self, as il one
were accumulating quantities of a given resource.

Scriptural and other sacredly charged language can pervade
ordinary discourse as well as the heightened language of testimo-
nies, so that its deployment is certainly not confined to the liturgi-
cal framework of worship services. It allows the believer to regard
him or hersell’ as being able to alter the script of their lives through
applying living words to any given situation. Verses from Scripture,
il chosen correctly and spoken by someone empowered by the
Holy Spirit, can ostensibly help create the health and well-being
desired by the speaker, including success in the process of passing
faith on to others. For instance, il Romans 5:17 refers to the pos-
sibility of the righteous reigning in life, the speaking of the verse
can itself aid the believer in attaining such authority.

As Weber realised in his discussion of rather different forms
of radical Protestantism, the inductive strategy of searching for



132 The globalisation (f charismatic Chrishan’y

evidence of one’s spiritual well-being can be performed by looking
without as well as searching within: the world, even if fallen, can
be read as a collection of signs of the power of the Word. A
Swedish woman witnesses to her being cured from haylever:'® ‘1
went round the room, and . . . I who've had such difficulties in
learning Bible words, 1 am after all filiy-one, but just think, they
came plopping out from my Spirit and 1 just shot them out. I went
around the room and peppered Satan.” She refers here to a new-
found sense of empowerment, a previously inaccessible facility
with words. But it scems telling that the words she describes appar-
ently have an autonomous life of their own; they are like okjects
located within her, to be brought out and used as powerful ammu-
nition in the fight to control the material world —in this case, man-
ifested in her own body. (The act is then itsell’ converted into a
dramatic testimony or narrative, attesting to the power of deploy-
ing anointed words.)

Such appropriation of powerful verbal forms is believed by
some adherents to have clearly visible effects. Many emphasise that
it is the Spirit of the person, rather than the fallible mind, emotions
or flesh, which can receive, truly comprehend and activate the
meanings and power of sacred language. However, through a
renewed Spirit one gains the ability via the deployment of lan-
guage to conquer all circumstances (whether they involve criticisms
from others or poor health or finances) and convert them to charis-
matic purposes. Some do claim that a diligent reader of Scripture
becomes better looking, while a teacher at the Word of Life Bible
School talks of her recovery from a serious car crash (she had
apparently been despaired of by her doctors), invoking a vernacu-
lar version of the Pauline body as temple.!”

T'was so conscious of my inner person that I saw the body as a house that
needed to be repaired. And . .. T said to one part of the body after the
other to begin to function: ‘Leg, in the nare of Jesus, walk! . .. Hand, in
Jesus® name, function! You are under God’s blood! You are healed in the
name of Jesus . .. We rule from the inside. We are in a position of rule
over our body.

& Word | f L. fo Newsietter, 1984 July (noissue number)q.
T Word | f 1L fo Newsietter, 1985 April fno issue number):6.
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The healed woman in effect places her physical self under the
control of supernatural authority, manifested in Jesus’ name and a
corporeal image of God’s blood, but also activated by her own
deployment of words. As with the woman who describes her cure
from hayfever, collectively sanctioned language, having been inter-
nalised by the individual person, is externalised by that same
person to act back on an undesired aspect of the sell. A complex
and recursive set of causal relationships is established between the
person and the Word. The adherent learns to see her ‘essential’,
ruling self’ as made up of Word-filled Spirit guiding personal will,
and in the process also perceives hersell’ as sufficiently separated
from her body to view it as an okject to be worked upon. Once
healed, the body is no longer regarded as an alienating image of
failure, but rather can be re-assimilated as a representation and, of
course, experience of the power of sacred language. Deploying
language becomes, according to this logic, both a loss of sell’ and
a gaining of access to a language from God that, in its bodily (and
other material) effects, transcends the need for interpretation.

GLOBALISING HARITUS

Describing possible contrasts between orality and literacy, Walter
Ong (1991) quotes 2 Corinthians 5:6: ‘The letter kills, the spirit
gives life.” He notes that spoken words engage the body (ibid.:67)
and become an event in time, whereas writing tends to reduce
dynamic sound to quiescent space (ibid.:82). Ong also distinguishes
between the orality of non-literate peoples and a secondary orality
that is rather more deliberate and sell-conscious, and indeed
dependent upon the written word for its operation. What 1 have
been describing is a religious group (and Movement) for whose
members the rhetoric of perfect adherence to a written text pro-
vides a powerfully charged representation of certain cultural
ideals: secing the world in black and white; perceiving the complex-
ities of the present as anticipated by and reducible to the narratives
of Scripture; understanding language as transcending semantic
meaning in its effects on the world. Strategies of scriptural incar-
nation turn the letters of the Bible into the workings of the living
Word. Appropriation of Scripture is reliant upon its existence in
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written form and yet acts to convert the pages of the text into the
dramas of both ritual and everyday existence.

The four ‘verbal’ practices described in this chapter present the
possibility of predictable and rational ways in which to bring the
idiosyncratic sell’ in line with idealised and universally shared
incarnations of faith — the language and events of the Bible,
renowned preachers (wherever they may come from), the inspira-
tion of the Holy Spirit. States of perfect health, happiness and
prosperity are supposedly achieved through becoming an embodi-
ment and physical representation of okjectified language. The
believer may therefore develop a specifically evangelical habitus in
which the “textualisation’ of the self is manifested in bodily dispo-
sitions and experiences. The extent to which this habitus is taken
on by the believer is variable, but the presentation of sell’ as con-
stantly positive in demeanour and speech is often believed to echo
an internal state of being filled by the Spirit as well as biblical lan-
guage. Photos of preachers sometimes actually juxtapose the body
of person and text in ways that implicitly parallel each other: in
more formal examples the preacher often opens his or her arms
towards the camera, one hand holding an open Bible towards the
viewer. More informally, the preacher may be shown striding up
and down the stage, expressing through mobility the power of the
Word to move body as well as mind and Spirit. The general body
language of services, expressing what Csordas (1997:111) calls a
‘callisthenic spirituality of corporal commitment’, includes appar-
ently random movement and chaotic periods of glossolalia that
demonstrate the urgency and spontaneity of the biblical message
and its effects. Such occasions usually occur towards the end of a
period of singing praise-songs, and just before the sermon. The
disciplined evangelical body can thus constitute itsell through the
production of physical signs of an apparent indiscipline. On some
occasions, during youth services, I have even been among a con-
gregation that was urged to run around the room as if; filled with
the Spirit and the Word, we would not have been able to contain
ourselves by remaining fixed in one place.

I have already described how ‘narrative emplacement’ and
‘dramatisation’ can occur during services, but the other practices
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mentioned above can also be shown to take form on such occa-
sions. Listening to an inspired preacher with ‘spiritual’ ears that
can supposedly bypass problems of interpretation is itsell a form
of internalisation. A common prayer position, deployed particu-
larly during periods of collective speaking in tongues, is that of
standing up, eyes closed and head tilted slightly up towards the
stage, with arms stretched out (palms up) in front of the body.
When I first saw this position I labelled it the ‘receive’ position in
my ficldnotes. It reminded me of the pose one might adopt if
accepting a large box from someone. Now, I am equally likely to
think of it as a stance associated with internalisation. The person
appears to be filled with sacred language from a space which may
be difficult to pinpoint exactly, but to judge from bodily alignment
is close to that of the stage itsell. The association of spiritual power
with charismatic leaders is made more explicit towards the end of
services, when members of the congregation are encouraged to
receive intercession and sometimes exorcism from the preacher
and other pastors in attendance. The pastor speaks in tongues and
perhaps commands an evil spirit to depart while placing a hand on
the forehead of the afflicted person (in mimesis of the healing acts
of Jesus). In most cases, the person falls back —often instantly —into
the arms of an usher, and may remain on the ground for a number
of minutes. Here, then, internalisation involves surrendering to a
power that is too strong for normal human consciousness to bear.'®

Processes of externalisation are also enacted during services.
The healing I have just described is itsell a form of transfer of lan-
guage {rom a preacher even as it involves internalisation on behalfl
of the normal believer. Congregations occasionally direct tongues
and demands for divine assistance towards written prayer requests
that are held up on stage for all to see. Such verbal utterances are
accompanied by the pointing of the hand, as though words could
act like arrows with magical powers, affecting the lives of those
Christians mentioned in the prayer requests (Tambiah 1968;

'* Csordas {19g4a:233) notes that the act of falling is spontanecusly co-ordinated in such a
way that, following Bourdieu, 1t can be described as a disposition within the charismatic
mitual habitus. Roelofs {19g4:219—20) argues that m such actions we see an mteTweaving
of enthusiasm and seemingly passive self-surrender
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Csordas 1997:69). In the same way, people may be encouraged to
lay hands on neighbours who signal that they are in need of
healing or other help. Again, tongues accompanies the physical
contact of hand on shoulder or arm.

I the examples just given illustrate the focussing of language on
to a specific recipient or okject, externalisation can also be
deployed to open up the spatial boundaries of spiritual efficacy. In
both Uppsala, under the encouragement of Ul Ekman, and
London, at a meeting held by Morris Cerulle, 1 and thousands of
other participants have been urged to turn collectively to the four
points of the compass and to claim, in the name of God, the
unsaved cultural territories stretching out before us. Rather than
stretching out to a sacred, distant centre, as would be the case in a
genuflection towards Mecca, the congregation is encouraged here
to think of themselves, wherever they happen to be, as the spiritual
centre of action. The area encompassed and ‘claimed’ by this
ritual orientation is in effect placeless and universal — not limited
to a fixed point in space but suggesting the desire to appropriate
everything beyond the congregation itself.'

Csordas (1997:68) draws on the work of Bourdicu and Merleau-
Ponty to emphasise the permeability of the boundaries between
ritual events and the rest of existence. He thus refers to what he
calls the ritualisation of life rather than to specific, set-apart ritual
events in his own tracing of the creation of a (Catholic) charismatic
habitus. Certainly, the Faith dispositions 1 have been describing
take form beyond the walls of the Word of Life itself, even though
at times people attempt to suppress the outwards signs of commit-
ment for {ear of being criticised. Healing of others through the
laying on of hands can occur anywhere, at any time. People draw
on glossolalia during their everyday lives in order to change
circumstances that range from a car that will not start to feelings of
unhappiness: a teacher talks of speaking in tongues to herselfl in
preparation for controlling an unruly classroom; I have even wit-
nessed one person talking in tongues below her breath while
walking through central Uppsala, in order to protect herselfl from
secular influences evident in the city.

" Compare David Parkin's {19g2) discussion of ritual as spatial direction.
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The sense that the external world is one of both opportunity and
threat becomes part of everyday consciousness. Believers should
be prepared to see a vision of Jesus at any moment, just as they
should be on their guard against satanic attack. One young woman
told me of her experience of attending a job interview in
Stockholm. Afier a few minutes of being questioned she realised
that a demonic Spirit of criticism had entered one of her inter-
viewers and was visible to her, il not to anyone else in the room.
For a time she engaged in an internal battle to present an
untroubled, ‘secular’ self to her potential employers, but eventually
gave in to impulses that were both spiritually and physically over-
whelming. She told the presumably bemused interviewer that he
was possessed and then abruptly lefi the room. The incident
reveals the conflicts that can develop when two worlds of percep-
tion and self-presentation collide.” It replicates some of the prob-
lems that occur in more private, domestic realms when members
of a family differ in their attitudes to Faith beliefs and practices.
The home is a place where strict adherence to biblical principles
and evangelically sanctioned behaviours can more easily be
relaxed or compromised (Stai 1993). However, many Word of Life
members create domestic environments that are, in material terms,
mini-extensions of the physical realm they encounter in the minis-
try itsell. Book-shelves are filled with texts by Faith preachers;
secular music is thrown out in favour of products by Christian
artists; often, edifying verses from the Bible or preachers are
written out and pinned up on doors and other visible places. The
young woman | have just mentioned, who rushed out of a job
interview on the grounds that it had become spiritually threaten-
ing, was a skilful artist who put pencil drawings of Jesus around the
walls of her flat so that she could feel surrounded by his presence.

The extent to which Faith assumptions and dispositions can
become a part of the self is ofien most evident at times when the

® 1remnember an equally striking encounter in 1987 with a middle-aged Pentecostalist who
cecasionally visited the Word of Life. We were both coming out of a public meeting
where Ekman had defended himself against a sometimes hogile student andience
{Coleman 1g98g:213). The Pentecostalist ternarked: *He seermed perfectly reasonable.
¥hy 15 1t that he only sounds mad when he’s over there?” (nodding in the direction of the
Word of Life rainistry).
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person wishes to distance themselves from the group. The rigidity
of an insistence on a Goffmanesque presentation of an omni-
competent charismatic persona can become a source of consider-
able inner conflict — one might say negative alienation from the
iconic self-image produced for one’s own and others’” consump-
tion. While some believers can simply tell themselves that they do
not accept the rigidity of Faith principles in these matters, others
feel far more trapped by their implications, especially when they
feel unable to come up to ideal standards of bodily perfection or
practice.?’ To a certain extent, it is possible to use rationalising
arguments to explain apparent failure: perhaps the devil is attack-
ing one of God’s people through sending sickness; alternatively,
healing or success have already occurred in the supernatural
realm, but have not yet reached ‘the natural’ state of physical
reality. Yet such explicitly articulated expressions of Faith ‘logic’
might prove insufficiently convincing. A middle-aged Bible School
student whom 1 interviewed abandoned her course at the group,
feeling unable to cope with the disjunction between her worsening
physical condition and triumphalist Faith ideology. Other former
students I spoke to had left, describing themselves as “split’ (it
#rade) — unable to reconcile a private inner-life of failure and self-
reproach with the bodily and linguistic manufacture of an exterior
image of happiness and success. In these cases, the ideological
division of the sell into both a Spirit (colonised by sacred language)
and a partially alienated body or mental state proves unsatisfac-
tory, not least as the body and the mind prove persistently able to
resist the supposed rule and will of the divinity within the person.
One ex-Bible School student stated of Faith ideology: ‘One inter-
prets it so that it’s only through the Spirit one communicates with
God . . . And so the picture is that the Spirit is king, and the soul
and the body are slaves.” Interestingly, she maintained contact with
her Swedish Church congregation throughout her time as a Faith
student, and never managed to harmonise the two sides of her
spiritual life and practice. In describing her unease with what she

2 In this context, 1t Is significant that funerals do not take a prommnent role in Word of Life
litgrature or other forms of public discourse. Occasionally, 1 have heard stories of believ-
ers being wmable to accept the death of younger members of the group, and even sug-
gesting that a Lazaris-like resurrection right be possible.
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saw as the authoritarian nature of Faith discourse, she notes: ‘1 felt
resistance against the language’, highlighting in her protest the
importance of assimilating such language if commitment to the
Movement is to be achieved. She felt that her inner revolt led not
only to theological confusions and psychological problems, but also
to feelings of physical illness. Even in being rejected, Faith ideol-
ogy appeared to retain, for a time, its hold on her bodily as well as
cogritive state.

Faith styles of language and bodily deportment differ from a
mainstream Swedish or Western habitus, involving as they do the
evocation of bodily possession by powerful, externally derived and
divine forces. Their distinctiveness also becomes evident in almost
semiotic terms when adherents visit the services of other churches.
The practices of running, hopping up and down, speaking in
tongues and so on, are clearly differentiated from the generally
staid character of services in the Swedish Church and most of the
free churches. They come closest to the revivalist forms practised
within mainstream Pentecostalism, but are subtly differentiated
from them. I came to know a number of Pentecostalists in the city
who also attended the Word of Life. Some of these believers, par-
ticularly the younger ones, betrayed their dual affiliation (often but
not always deliberately, in my opinion) even during services in the
older church. Some of the signs of Faith influence were linguistic:
the use of such phrases as ‘1 demand in Jesus’ name!” or ‘1 am a con-
queror! (Gvermnnare); or speaking in tongues with particular volume
and speed. Others were more purely embodied: a kind of jumping
on the spot, or swaying and waving the arms with eyes closed, on
occasions when others were more likely to be standing still. Such
actions, though within the bounds of possibility in more conven-
tional charismatic churches, became Word of Life badges of iden-
tity because of their regularity, speed and force. In the context of
a Pentecostal service, they indicate the adherent’s continuity with,
but partial separation from, more institutionalised revivalist forms
where the ‘fire’ of enthusiasm has begun to cool. The complex
relationship to the older Movement that they embody can be seen
as the physical equivalent of Lester Sumrall’s narrative appropria-
tion of Pentecostal heritage quoted towards the beginning of this
chapter. Sell-identification with revivalist heritage is asserted even
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as that heritage is transformed and surpassed in the present.
Habitus becomes a means of expressing both resistance and polit-
ically charged appropriation of a potentially more powerful rival.?

Certainly, some of the Pentecostalists 1 interviewed chose to
‘read” Word of Life actions and deportment as transformations of
their own culture. A middle-aged man describes the behaviour of
Faith adherents at his wife’s workplace, a hospital:

[Other workers] say they are all right but if’ they would just stop nagging
about the Word of Life all the time, about wonderful this and wonderful
that, wonderful Bible School and wonderful teaching . . . They are very
concentrated on what they are doing at the morment. And I think that the
Pentecostalists were just the same and 1 must say that there are quite a
nurmber of similarities.

Another Pentecostalist, a young woman, refers to her own percep-
tion of how Faith supporters can be identified in her own congre-
gation. She feels that they parallel but also distort more usual
modes of worship: ‘It is partly the way they pray . . . They talk quite
quickly to “The Lord”, and he “has everything in his hands” . . .
and they talk a more extreme language, il you understand what 1
mean. Those prayers where you “just give honour t0” and “just
praise” and “just raise on high”.” In many cases, the ritual styles at
the Word of Life were identified as being very American, and
therefore less genuine than home-grown varieties. Thus (from a
man in his late twenties): '‘Americans are theatrical, I think. Tt is
acting on stage . . . not Swedish in some way. There is a lot of
“show™.’?

The Faith habitus being described here is one that can be learnt
by participation in services and classes run by the Word of Life.
Preachers and those who stand closest to the stage, as well as ushers
who stand at the end of each row, tend to be the most practised
exponents and therefore act as exemplars for others. During the
singing ol praise-songs, the congregation consistently echoes the

% Compare Appadurai {1g96:113) on cricket in countries that were once part of the British
Erapire: ‘Cricket gives all these groups and actors the sense of having hijacked the game
from its English habitus into the colonies, at the level of language, body and agency as
well as competition, fmance, and spectacle.”

% Some Pentecostalists were aware that many of their own ritual forms were derived from
the United States.
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language and bodily movements of the choir, so that ample oppor-
tunity exists to pick up the rudiments of Faith deportment. Active
training can also take place. The experienced Christian should go
through Bible verses with converts and demonstrate the use of
tongues to them, showing that such a powerful tool is sukject to the
will of the speaker. Novices may also go to special classes with, for
instance, the youth pastor, in order to ‘build themselves up’ in faith.

Elements of the charismatic habitus can be said to make up a
global orientation in a number of ways. Narrative emplacements
such as that provided by Sumrall encourage adherents to think of
themselves as part of a world-wide movement. Dramatisation
brings biblical characters and events into the present and illustrates
the permanent saliency of a text that is shared and diffused across
cultures. The apparent fact that sacred language can be internal-
ised without distortion turns such universal applicability into a uni-
versalised bodily practice. Finally, externalisation allows believers
to feel that they can spread the effects of charismatic culture,
becoming powerful agents in the globalisation of the message and
its benefits. Conferences and other meetings that involve visitors
from abroad provide evidence of not only the widespread appeal
of Faith revivalism, but alsoits essential similarity across the globe.
Christians from abroad may speak a different language ‘in the
natural’, but their sermons are translated in an instant. Neither
glossolalia nor the body language of Faith worship requires any
interpretation and demonstrate the parallel ways in which the
Spirit inspires believers from all parts of the world. Faith worship
even appears globalised in contrast to more staid Pentecostal ritual
because of its evocation of movement and flow within and across
space. Overall, a cultural system is created that is potentially more
pervasive, more intimately ‘appropriable’ and less open to chal-
lenge than a purely verbally articulated set of ideological proposi-
tions would be (Comaroff 1985). Even as powerful missionary
exemplars such as Ekman and Sumrall embody the idealisation of
physical mobility in the diffusion of the message, so they demon-
strate the generic qualities of being led by the Spirit: the spiritual
power that they possess is —supposedly — available to all, albeit in
different quantities.

The emphasis on the physical as well as spiritual state of the self]
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and the following of the Pauline irjunction to treat onesell as a
temple, fits well with Harold Turner’s (1979:138) description of the
New Testament Incarnation of Godin Jesus as carrying with it the
potential for a biblical revolution in the religious use of space. In
suggesting that he is toreplace the temple of Jerusalem as the focus
of faith, Jesus moves the sacred centre from a place to a person,
and the pioneering instance of Christ establishes a model whereby
salvation is directed towards the restoration of the full image of
God in man and woman. I’ each person becomes a ‘little Jesus’,
the number of sacred centres that can be constructed becomes
infinitely expandable. Amongst Faith Christians, the stress on the
sell (incorporating the body) as a vehicle for the divine results not
only in a search for physical well-being, but also in a repertoire of
bodily gestures that can convert any space into a context for the
internalisation or externalisation of the Word. In the next chapter,
we shall see how such a habitus becomes built into a globalising
visual aesthetic that not only moves from the body into other
realms of existence and representation, but again differentiates
Faith identity from older, apparently more parochial forms of
Christian adherence.



CHAPTER 51X

Aesthetics: from woncgrapl v to architecture

Social scientists as well as theologians tend to describe evangelical-
ism as a religion of the word in ¢fposition to the okject or image.'
Harding (1987:169) emphasises how Baptist services and revivals
are stripped of imagistic and sacramental material as a means of
intensifying and focussing religious rhetoric. Goethals (1985:151)
refers to the way the expressive power of architectural settings and
material artefacts is minimised in evangelical contexts, in deference
to the persuasive functions of words. Rosman (1984:159), finally,
describes the evangelical tendency to depreciate human artefacts,
on the grounds that physical forms cannot compete with the Word
of God. These examples imply that evangelicals provide a contem-
porary version of the iconoclasm of original Protestant reformers
who abhorred the base circumscription of the sacred on the
grounds that it contaminated divine prerogative (Freedberg
1989:62). The emphasis on the inspired Word seemed to privilege
direct communication with God over the mediations of a corrupt-
ible Church. Thus, Eire (1986:315) describes the aesthetic conse-
quences of the post-Reformation concern that finium non est capax
mfimtt — an unbounded God could not be confined to mundane
otjects and images: ‘The stripped, whitewashed church in which
the pulpit replaced the altar became the focal point of a cultural
shift from visual image to language.’

' Some of these arguments alse appear in Coleman 1996a and 1596b.

? Note also Geoody's description {19g3:201) of early Pretestants: ‘Instead of visual syrabels
they relied on the word, the plam word, and on rational discourse.” Such aesthetic sen-
sibilities were also exemplified by the early settlers of Puritan America, where according
to Victor Turner {19821 3] the stress on the mteriorisation of sacredness led to an attitude
that “The Word was to be heard, not the image oricon seen’

143
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In some respects, Word of Life ideology and practice appear to
echo such scholarly descriptions of radical Protestantism. The
members of the Swedish group commonly define themselves pre-
cisely through their attempts to achieve unmediated and inspired
access to the divine. Much of Faith practice is concerned to appro-
priate the power of divinity through human action that is unlim-
ited in its potential and global in its applicability. From this
perspective, the cultivation of visually rich, sensuous expressions of
worship —and in particular religious art — would seem to represent
an idolatrous and self-defeating emphasis of fixed material form
over the workings of the religious imagination. Communication
with God must ideally emerge not from fixed liturgies but from
means of expression that can incorporate apparently spontaneous
movement: during services, dance and gesture combine with
oratory and song to make up a choreography of inspiration
(Coleman 198g).

Despite these initial remarks, it should already be clear that a
concentration on linguistic forms provides a necessary but very far
from sufficient means of understanding the articulation of a global
orientation amongst Faith Christians.? Faith ‘culture’ is embodied
and diffused not only in narratives, but also in a coherent system of
visual, material and embodied aesthetics. L.anguage — contained in
the Bible, prayers, sermons, testimonies and tongues — {ulfils its
sanctified function by being converted into okjects and images as
well as persons, thereby permeating the total fabric of religious as
well as everyday life (Forrest 1988). 1 want therefore to focus on
certain aspects of such aesthetics that reinforce a sense of reaching
out into the world, and do so in a way that resonates with deep-
seated assumptions concerning the importance of constant mobil-
ity, growth and transcendence of place. Clearly, much of what I
have to say will complement my analysis of language in chapter 5.
In order to contextualise the argument further, I shall juxtapose the

* A parallel may be evident here with the discussion by Dewhurst et al. {1983) of the folk
art of Puritan life: such material culture remained largely overlecked for some time
because it was so deeply mtegrated into everyday life that 1t could be taken for granted.
See alse Meyer’s {1gg7) fascinating analysis of the matemality of Protestant missionary
Christianity. Generally, however, 1 agree with Lehmann’s rernark {1gg6:182) that one of
the disappointing features of the seciclogy of rouch Christianity Is the fact that 1t 15 “aes-
thetically unrousical’.
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Faith ethnography with briel comments on an alternative set of
Christian aesthetic forms that was produced in Uppsala at almost
exactly the same time as the Word of Life was emerging as a pow-
erful force in the religious life of the city.

CHRIST A3 BODY-BUILDER

The body of Christ, whether described in words, represented in
icons or ingested in the Eucharist, is central to much Christian
worship and identity. Not only has it been perceived as a metaphor
for the Church itsell (Turner 1991:12), it has also been regarded as
the archetypal form of the body as temple, a sign that humans
themselves have the capacity to act as microcosms for the divine.*
The fact that Jesus is regarded as the divine Word made flesh has
been linked with a variety of Protestant forms of fmutatio Christs,
mimetic practices that associate the ideal Christian person with
divinity on earth and therefore also with the Word acting (‘drama-
tised’) in the world.”

Despite their stress on the body and on physical metaphors,
Word of Life members tend to avoid the public, pictorial display
of Christ himsell. Faith preachers do however talk of seeing Jesus
in dreams or visions —we saw in chapter 1 that Kenneth Hagin, for
instance, claims to have been granted interviews with his Saviour.
The image of Jesus can also sometimes be invoked in public dis-
course to depict a sense of common orientation and certainty: an
advertisement for the Word of Life Europe Conference of 1991
urges the visitor to ‘Fix your eyes on Jesus and expect to receive
everything he has planned for you this week.” Occasionally, even
ordinary Word of Life members talk of receiving visions of the
living Christ in their dreams or waking lives. An encounter with
Christ (rendered into a narrative) can, for instance, be used to
confirm the truth of a text. A ten-year-old girl states: ‘When 1 was
in the playroom Jesus came in. He shone as il a lamp had been
lit . . . Only when the teacher read out the Book of Revelations in
the Bible in school about how Jesus looked did 1 realise that it was

* See 1 Corinthians 316, 6ug.
% It 35 worth rememberg that the phrase “Word of Life’ is a reference to Jesus in the New
Testarnent {e.g. 1 John 1).
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actually written as I had seen him.”® Such images represent for
charismatics a form of viewing that is inspired and intensely per-
sonal. Their immediacy and evanescence illustrate how Christ has
chosen to reach into the moment, into the particular situation of
the individual person.

In turn, alack of faith can be equated with a distorted image of
the divine. A former student at the Bible School described how he
was helped by a visiting preacher to overcome all those things that
could stop him from viewing Jesus, and noted how he was urged to
move in the Spirit through a tunnel to a beach, where he finally saw
Jesus clearly. This event, in my terms another form of ‘dramatisa-
tion’, was considered by the student to be a breakthrough in both
his spiritual development and his inner sight, as it implied a means
of achieving an apparently unmediated relationship with a sacred
figure (despite, we note, the role played by the preacher).

Pictures of Christ actually located on paper or canvas are rare.
In the hall where services take place at the Word of Life, no such
images, and not even a cross, are to be scen. The most significant
okjects are a lectern, seats and television cameras. Children’s liter-
ature does sometimes illustrate biblical scenes in pictures, and may
include images of a Jesus who usually possesses rather Anglo-
Saxon-looking features. Depictions of sacred figures are also some-
times produced in private: in the previous chapter, I mentioned the
young woman who covered the walls of her apartment with pencil
drawings of Jesus, represented as a young and virile man. She
saw the drawings as providing a form of protection from evil
influences. Such externalisation of an image that has come from
within the self has parallels with the practices of art therapy: inner
consciousness is mediated and transformed through materialised
symbolic forms (Shaverien 1992:4-6). As with tongues and other
forms of sanctified language, the divine force located inside the
person is activated through its manifestation in the world, and acts
back on the agent of its mobilisation.

Only on one occasion have I seen a painting of Christ publicly
displayed at the Word of Life (Figure 3), and significantly this was
a temporary decoration in an office corridor. The picture certainly

5 Word \f L fo Newsletier, 1987 312,
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Figure 5 Christ represented with the physique of a body-builder, a painting put
on temporary display in a corridor of the original Word of Life building,

articulates well, in its depiction of Christ’s body and actions, with
some of the basic elements of evangelical ideology and practice
evident at the group. It recalls, indeed, the youth pastor’s image of
the spiritual body-builder that I quoted in chapter 5. Viewers can
sce the results of the ultimate in verbal nourishment, as Jesus con-
stitutes the Word as well as illustrating the effects of its internalisa-
tion — a healthy, strong body acting as an index of faith, with
boundaries that are not ill-defined but as firm and unambiguous as
the okjective and ok jectified language of sacred speech. Of course,
the image depicts a specifically masculine version of spiritual per-
fection, though it does reinforce widely shared ideas (expressed by
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both women and men) concerning the inherent power associated
with divinity. The painting is perhaps as close as one can get to a
charismatic icon.

Like much Conservative Protestant ideology, the picture is con-
structed out of opposition. The artist explained in an accompany-
ing note that he was tired of secing depictions of a crucified Jesus,
signifying an attitude of defeat. Crucifixion represents a literal iff
temporary fixing of divinity, but here we see instead a powerful, tri-
umphalist Christ who embodies movement. The arms are held
aloft, and the whole body seems to be emerging, perhaps into the
light from darkness, or at least exalting in physical and spiritual
power. Christ is breaking forth, perhaps even removing himselfl
from the confines of the canvas rather than being placed in dialogue
with other figures. In looking at the picture, | am reminded of John
Berger’s suggestion (1972) that images contain within themselves
ways in which they should be viewed — encouragements to the
onlooker to adopt a particular spatial and perhaps symbolic rela-
tionship to them. Here, we see an image that avoids the dependent
visualisation of asuffering Christ looking to heaven, or a vulnerable
infant Jesus gazing at his mother, and presents a Christ of power
who looks straight at the viewer in direct evangelical exhortation.

Through its framing of movement, the picture displays icono-
graphic parallels with other images (and ritual forms) produced
formally and informally within the group. Its depiction of energy
parallels the marginalia inscribed in notebooks of Bible School stu-
dents which contain, alongside lecture notes, doodles of Bibles and
crosses incorporating stylised depictions of the inherent power
emerging from such okjects.” It also parallels photographs con-
tained in Word of Life newsletters and magazines of well-known
preachers, both Swedish and foreign, women as well as men,
frozen in attitudes of motion as they speak and embody the Word
of God. Intriguingly, the image depicts in paint something very
similar to the story told by an American preacher, Roberts
Liardon, during a sermon describing a visit he paid to Jesus:® And

T On the workings of such power, see Hunt’s {19g8) interesting paper considerg theories
of magicn relation 1o Faith ideclogy

¥ Cioted m Swartling n.d.:45; unpublished manuscript later published in modified form
{188



Aesthetres: from weoncgrapl y Lo architecture 149

there Jesus stood . . . His hair came down to about here. And one
thing that I noticed; it was that he had muscles! Isn’t that great!
This vision is interesting not only because it includes a minor but
‘authenticating’ picce of detail —thelength of Jesus” hair —but also
because, like the actual canvas picture, it takes the notion of spiri-
tual strength and growth, so important to Faith teaching, to have a
physical as well as a spiritual referent.

In suggesting that this image of ‘muscular Christianity’ embod-
ies Faith ideology 1 do not wish to imply that Word of Life
members are turning into a congregation of charismatic body-
builders — even though a leading Faith preacher and frequent
visitor to the group, Ray McCauley, is indeed a former Mr South
Africa.” However, the parallels are more than skin-deep. If] as
Harré (1989) notes, in body-building one’s physical form becomes
a psychologically detached art okject whose individual parts can
be isolated and worked on according to rational principles,
many Word of Life believers display the same kind of attempt to
subordinate nature, conceptualised as the flesh, the emotions and
the mind, to a calculating, quantifying faith. Charismatic self-
identification with Christ involves a particular form of mimesis
through the appropriation of the performative force contained
within biblical texts and the in-filling of the Spirit. Recall the
healing process in the case of the woman who had suffered a car
crash (discussed in chapter 5). In both body-building and the atti-
tudes she displays towards her damaged limbs, apparently univer-
sally applicable principles are applied with predictable results,
forcing the stubborn flesh to conform to a higher ideal. If body-
builders function according to the so-called ‘exaggeration prin-
ciple’ —the idea that in the search for eternal growth one cannot
consume too much of good thing, whether it be carbohydrates or
steroids — 5o this is also the case with Word of Life attitudes to
sacred language and the power of divinity in general. As one Bible
School student put it to me: '‘An overdose of Jesus’ love is exactly
what we need.” The Word, whether contained in language or
Jesus, represents a collectively sanctioned but often individually

? A view of Christ and/orthe Christian as a kind of Mr Universe {in more senses than one)
1s not n 1self new. See Moeore (1gg4:211).
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consumed principle of empowerment to which the believer has to
submit, transforming the self into a living icon.

Underlying these attitudes is a technology of the sell’ whereby
inner and outer states are ok jectified, monitored and put on display
in order to maintain a socially derived ideal (Mansfield and
McGinn 1993:52). Bodily practices and disciplines amongst these
charismatics call for a partial synthesis of Goffman and Foucault.
‘Positive Confession’ can be extended beyond the realm of spoken
language into forms of self-presentation that demonstrate the
empowerment of the physically and spiritually healthy person,
ranging {rom dancing, raising the hands and even quaking during
services to employing an enthusiastic demeanour in all circum-
stances. A sell-exhortatory note written by a Bible student to hersell
in her lecture notes reads: ‘Don’t defend Jesus but let Him be seen
in your life!” No matter how shabby their home circumstances may
be, adherents usually try to arrive at services and classes sporting
smart clothes and a positive demeanour. I remember attending one
meeting when students presented Pastor Ekman with a birthday
present. | had been expecting them to give him a suitably edifying
text, but in fact the large packet he unwrapped contained a smart
black jacket which was considered highly appropriate for a man of
God who had to demonstrate signs of success to others.

The audience for presentations of a positive demeanour is made
up not only of fellow charismatics or non-believers, but also the
selll Just as (even personally activated) language can be applied to
one’s otjectified body to prompt healing, so can the acting out of
a joylul state produce the desired effect. Self-actualisation as well
as proof of the presence of divinity are achieved through deploy-
ing a specific body language. Such language is to be understood as
a form of visual, indeed corporeal, literalism, since as with
sanctified words the translation from original, physical manifesta-
tion to effect in the world is ideally direct, without distortion and
indicative of the presence of Truth. One former Bible School
student at the Word of Life expressed well this sense of attempting
10 become one’s own icon: ‘You should have faith in your self, or
you should have faith in your own faith . . . It means that if’ you
stand sufficiently long in faith the invisible will become visible.’
Forstorp (1992:96), who has studied another Faith congregation in
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Sweden, talks of being told that we are a reflection of what is inside
us. In a ritualised echo of this sentiment, older children at the Faith
school he examined are told to chant Bible verses as they look at
themselves (or one might say sukject themselves to the charismatic
gaze) in the mirror.

Both the deployment of visual images and the use of language
illustrate some of the ambiguities surrounding individual agency
and engagement in Faith practices (also discussed in subsequent
chapters). Tt is clearly too crude to claim that members simply
inscribe, in Foucauldian terms, institutional power on to the
body and/or personal consciousness (Shilling 1993:75; Lyon and
Barbalet 1994:40). As Turner (1994:36) puts it, Foucault’s body is a
conceptual okject of discourse with no flesh or material activity of
its own. The processual, indeterminate and potentially creative
aspects of bodily practice and ‘being-in-the-world’ cannot be
ignored (Csordas 1994; Elisha 1998). In addition, Faith supporters
vary greatly in the degree to which they devote their lives to the
movement, and may of course be engaged in other congregations
of a very different type. Yet it is also the case that engagement
involves a degree of personal as well as collective surveillance,
according to which the physical body and spiritual state can be
judged against ideals contained within a sacralised language that is
both presented in narrative and perceived as embodied within the
sell. Such surveillance can be carried out in contexts far beyond the
boundaries of the group itsell, in sell-reflexive moments during
private devotions or even while carrying out everyday actiomns.
Ofien, the more success the believer perceives in his or her life, the
more they are likely to attribute transformed circumstances to the
activation of Faith (and biblical) principles. Physical and material
well-being not only become an index of successful commitment to
the Faith, but also help to constitute it.

It might seem that some of these ideas and practices are likely
to have particular resonances in Sweden, given that ethnologists
have traced the processes whereby powerful notions of disciplining
the body and the will have emerged in that country during the
twentieth century. As noted in chapter g, bourgeois culture can be
shown to have marked itsell’ off from the peasantry and working
classes through the extensive control of body functions. Corporeal
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rituals symbolising a new, progressive life style were diffused
nationally, so that ideas of order, hygiene, and efficiency became
generalised even among the lower orders. While these develop-
ments have possibly reinforced Swedish Faith tendencies to see the
body as a mechanical system, their significance should not be
exaggerated. Equally or more important are North American
influences — those which assert the virtues of youth, unlimited con-
sumption and the power of personal will over physical matter
through positive thinking. '’ In fact, the ritual evocation of sponta-
neity during services seems precisely to evoke a lack of decorum
that would have been anathema to bourgeois ideals, and which has
indeed been characterised in critical media coverage of the group
as indicating a loss of sell control (see chapter g). It resonates well,
however, with a religious culture that tends to orientate itsell to
younger members of society, and encourages sport as a means of
engagement in group activity (Coleman 1999). Sport, as well as
ecstatic ritual, imply for Faith members the goal-oriented use of
the body for self-improving ends.

EUILDING FAITH

Ideas about the relationship between the body and language illus-
trate connections between two core themes in Word of Life dis-
course: internalisation of language as involving the unproblematic
reception of the Word, and growth or healing as the automatic
response to such ingestion. Faith adherents seck to materialise the
sacred not only within themselves, however, but also in their imme-
diate environments. While bodies can be treated as okjects, inani-
mate objects can possess the same relationship to supernatural
principles as living humans. One of the most striking parallels to
the themes evoked by Jesus’ body has been provided by Word of
Life attitudes to the group’s new building. As the construction

" Becker {1g9g5:130) notes: “The differentiated nature of personal experience in the West,
aleng with the firm conviction that the mdividual 15 the persenal auther and agent of
bodily experience, not only permits the personal cultivation of bedies in this {Western)
cultural roilien, but also allews extreme chjectification of bodies and fosters the body/self
alienation when the rayth of personal contrel 15 distupted by an illness.” Faith ideas
cleatly adapt and ‘exaggerate’ some of these ideas.
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emerged {rom the ground between 1986 and 1987, adherents were
encouraged tobelieve that it represented the realisation of a divine
irjunction despite all adverse circumstances of weather, local polit-
ical opposition, or rumoured lack of finance. After one service,
members of the group also walked around its base, speaking
tongues into the ground. They thus appropriated the space for
charismatic purposes, and the subsequent rise of the building
(Figure 1) could then be regarded as a literally concrete and collec-
tively produced manifestation of the externalised power of sacred
language. Above all, the size of the building was presented by
pastors as an indication of evangelical ambition, and, in addition
to numerous offices, a shop, calé, classrooms and a television
studio, it incorporates a hall with space for over 4,000 people.
Lester Sumrall, invited to speak at the opening ceremony, stated
‘The Holy Spirit has already come into this building. Qur God is
abig God', indicating in effect that the construction could be seen
as the architectural equivalent of the spiritual body-builder I men-
tioned earlier, with both striving towards a perfectionist principle
of maximum exaggeration. At this ceremony, everyone present
recited in unison: ‘Today, the believer is God’s house’, again
echoing Pauline imagery, as well as making the link between the
body as temple and a building perceived as a manifestation of the
power of sacred language.

The construction is not only very large, it is also unlike the archi-
tectural styles of conventional churches. The group’s opponents,
indeed, refer to it mockingly as a sports hall, and certainly it looks
like a gleaming white warehouse. According to Faith adherents, the
‘beauty’ of the building lies both in its size and in the way it
expresses ideals of maximum efficiency in the spreading of the
group’s message. It is a container of state-of-the-art communica-
tions technology, whose presence not only indicates material
success, but also allows the Word to be broadcast to unprecedent-
edly large numbers of people. Yet I have also been struck by its par-
allels to the architecture of an earlier form of Protestant revival —
that of the nineteenth-century Shakers described by Daniel
Patterson (1982). Patterson talks of how Charles Dickens, while
inspecting a Shaker village in New York, saw only the grim,
factory-like buildings: the aesthetic sense of these revivalists
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favoured consciously functionalist architectural styles in opposition
to the trappings of upper-class churches. Shaker art forms
were created in oratory and song — such as the marching song,
‘travelling towards heaven’, which could express a perfectionism
grounded in a beliel in progressive revelation. Shakers and Faith
Christians therefore share a concern for {unctional styles, contin-
ued sell-development and a desire to differentiate themselves from
established Christianity. A significant difference between Shaker
and Faith forms of functionalism lies, however, in the latter’s
empbhasis on the building and its contents as indicating the ability
to command and deploy massive resources.

Aesthetic parallels can also be drawn with principles of modern-
ist architecture —not such a huge leap given that Protestant evan-
gelicalism and the rise of industrial society were processes roughly
parallel in time and, to some extent, ideology. Modernist styles rep-
resent a modified form of aesthetic Puritanism, and express a kind
of perfectionism through faith in the notion of progress linked to
the rational cultivation of explicit principles. Stuart Ewen (1988)in
his book Consummg Images talks of how Adoll Loos, a Viennese
architect, published the manifesto ‘Ornament and Crime’ in 1908,
proclaiming conquest over kitsch and unnecessary ornament since
they indicated a primitive eroticism incompatible with the logic of
the new world order. Le Corbusier advocated the confident mod-
ernist ideal of sustaining a single idea throughout a massive space,
turning architecture into a form of engineering, working in accor-
dance with universal laws that heralded transcultural and transhis-
toric truths (ibid.:137). Space could be controlled by the principles
of the factory and, even in the domestic sphere, producing the cel-
ebrated house as a ‘machine for living’. In the same way, the Word
of Life building annexes space for evangelical purposes as the pre-
cursor of and means towards the annexation of other physical and
cultural environments in the name of the principles of Faith.
Ornament is shunned as mere distraction from the work of
worship; indeed, form must ideally follow function in the name of
evangelical efficiency.

In valuing size as a tangible, quantifiable indication of spiritual
success and influence, Word of Life Christians are in good mis-
sionary company. Reinhard Bonnke, a Faith preacher currently
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based in Germany, claims to own the largest mobile tent in the
world, while the American televangelist Robert Schuller has, in his
Crystal Cathedral, the largest glass structure on earth.' (The
Word of Life has now bought its own massive tent, obtained
second-hand from a circus.) Other Faith churches in Scandinavia
and beyond display variations on the ‘warchouse’ style evident in
Uppsala.'? Stai’s (1993:1) study of Trondheim Christian Centre
notes how a number of Faith groups — including some in Norway,
the Word of Life in Uppsala and even Rhema Bible Church in
Tulsa — are located in industrial, commercial areas and premises,
in parts of the urban landscape that display considerable expan-
sion. It appears that a global architectural aesthetic is being con-
structed through such ministries.

Most significantly, the ambitions represented by the Word of
Life building were not perceived as being satisfied by the latter’s
completion: such a view would have indicated the acceptance of a
fixed state or level rather than a striving for continued progress.
Soon after the group moved into the new building, Ul Ekman
pointed to the empty seats in a hall that was now far too large for
its normal congregation, claiming that they represented future
converts. Soon, it was implied, the new building itsell would
become too small, outstripped by the inevitable growth of the
group, just as the group’s natural and supernatural growth had
forced it to expand away from its old, rented buildings. A newslet-
ter of the group explicitly links a quantified spirituality with the
need for the building:'® ‘Our faith has grown and the vision of that
which God has called us to do, has grown . . . we've had to adapt

Flake {1984:57) describes Schuller’s Crystal Cathedral as ‘evangelical architecrure . . .
evolved nte the American vernacular of overreaching”. Corapare alse Fercy’s {19g8)
description of Toronto Airport Christian Fellowship’s location and building: the latter 35
alarge conference centre, nestling among hotels, industrial estates and criss-crossing free-
WaYs.

Lehmann {1gg6:183), describing the Prosperity-mfluenced Universal Church m Brazil,
netes that m the early 1ggosthese Christians had nurnerous hangar-like rented buildings
m cutlying areas, though by 1993 the Church’s services seemed 1o be concentrated n
grandiose constructions built in more central locations. Interestingly, in the light of the
argurnent m this and subsequent chapters, Harvey notes {198g) that architecture has
become one of the aestheticised products by which glebal capitalism can express tself.
Word \f L fe Newsletter, 1087 44 Miller {19g7) netes that ‘new paradigrm’ evangelical
churches in the US are often rented, to allow for constant expansion. The aim, if not the
rnethoed, 35 similar to Word of Lafe strategy
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the building to the reality and the growth which is happening.” The
Word is made not merely flesh but also concrete and steel.

Internal features of the worship hall, meanwhile, emphasise the
power of the Word and the sense that words are to be ‘received’
from God (often via preachers) rather than sukjected to debate and
multiple interpretation. Harold Turner (1979) describes how the
great evangelical movements of the nineteenth century laid
empbhasis on the preaching of the Word at the expense of the sac-
raments, and constructed buildings that enabled the closest pos-
sible encounter between the congregation and the message and
personality of the preacher. This typically resulted in large, open
platforms, allowing the preacher frequently to leave the shelter of
the pulpit in order to both dramatise his performance and interact
directly with the listeners (Richardson 1g9go). In the main hall of
the Word of Life, the most significant okjects are the lectern, from
which the sermon is preached, and the television cameras.
Windows are very high, encouraging the congregation to concen-
trate on the stage without external distractions. The visual impact
of the charismatic delivery, and perhaps even the seeming transpa-
rency of the message, are reinforced by the practice, evident at the
Word of Life and common in Faith congregations generally, of
using see-through pulpits, allowing the viewer {ully to observe the
preacher. The conventional celebration of communion is a rare,
almost casual affair, and accordingly the sacramental table is not
on permanent show in the hall. According to the logic of Faith
ideology, such a communion is partially supplanted by the inges-
tion of the Word through preaching and reading. Union with
Christ is democratised and made constantly available by being col-
lapsed within successful communication.

Carsten and Hugh-Jones (1995:2) note that the house and the
body are intimately linked in many cultures.'* The house, as exten-
sion of the person, is also a prime agent of socialisation. Thus:
‘Moving in ordered space, the body “reads” the house which serves
as a mnemonic for the embodied person. Through habit and
inhabiting, each person builds up a practical mastery of the funda-
mental schemes of their culture.” The Word of Life building is not

14 See alse Douglas {1g70); Jacobson-Widding {1991).
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a house, of course, and indeed its forms are unlikely to echo the
domestic spaces of most adherents. Yet the spatial order of the
construction echoes the ideal charismatic body not only in its
strength and capacity for further development, but also in its
attempt to remove all barriers to seeing, hearing, ‘receiving’ and
broadcasting a single Truth with the utmost clarity.

CHEIZT A5 CHILD AND MAN

The Word of Life construction has parallels with those of other
free church denominations in Uppsala in terms of its plain style,
but not in its massive annexation of space, combination of many
functions under one roof, and relative spatial peripherality. For
instance, the present Pentecostal church was constructed in the
centre of the city during the 1960s and contains a cross, but little
other decoration. Pews are plain and wooden, and walls are white.
Congregation newsletters from the time the church was built
display some interesting parallels with, as well as contrasts to, the
attitudes underlying Word of Life characterisations of their new
building. One newsletter from 1966 exhibits a distinctly eschatolog-
ical orientation in its assertion that the congregation has found its
home ‘until Jesus returns’.'” However, another one, written a
couple of years earlier, actually expresses the hope that the new
church will not be too large as that would destroy the sense of cosi-
ness and well-being (#4vsel) required by the congregation.'® It is
hard to imagine such a sentiment being expressed by Ekman or his
SUpporters.

In the following, I want to compare Faith aesthetics with another
well-established free church in Uppsala and the country as a whole,
the Swedish Mission Covenant (Svenska Mission. forbundet, or smr).'?
If the Word of Life is the latest manifestation of Protestant non-
conformity in Sweden, sur is one of the oldest, having been
founded in the late 1870s. The Covenant Church has revivalist

15 Aktueilt, 1966 g/10mm1. 15 Aktueilt, 1064 5/ 6:2.

'" While 1 have not catried out formal fieldwork n the Uppsala sur congregation of some
750-800 people, L have interviewed a nuraber of its rembers and have been interested,
for reasons that will become cbvious, In its attitudes to the foundation of the Word of
Life in Uppsala.
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roots and can be described as broadly evangelical in orientation,
yet it represents a clear example of a denomination that has
become accommodated to Swedish Christianity and wider social
and political circles.'® Most fittingly for our purposes, the local sMF
congregation in Uppsala decided to build a new church at almost
exactly the same time as Word of Life members were planning
their own new building,

Some initial theological observations are necessary in order to
contextualise the comparison. In his ethnography of the Mission
Covenant church in Stockholm, Stromberg (1986) notes that smr’s
Pietist heritage has encouraged an emphasis on an experiential,
inward-looking relationship to worship in opposition to rigid,
formal styles of religious life. Personal faith is seen as somehow
adapted to the uniqueness of the self. The salient meaning of a
symbol is thus left up to the interpretation of the individual
believer, guided by the Holy Spirit. Stromberg (1986:32) sums up
contemporary attitudes as {ollows (italics in original):

It is a shared outlook in this church that faith should be personally mean-
ingful; therefore, each believer has a personal perspective on an impor-
tant syrnbol of faith like Jesus. It is precisely the point of a personal faith
that it should articulate with the most intimate and idiosyncratic details
of the believer’s life.

In this view, biblical interpretation is a creative act, and grace pro-
vides the experience of simultaneous self-transcendence and self-
realisation. Stromberg notes how such articulation between faith
and the believer’s life is often perceived as a kind of physical
merger, as the Christian locates him or herselfl within the symbolic
system. Here, for instance, are some of the comments of a young
man called Anders (ibid.:66; italics in original):

Tisten to a sermon as God’s Word r_fracied ihrongh a human . . . Fxactly like
you can ¢ fracl hight ihrongh a prism. 1V's sormething that’s iram poried via a parson,

** It was formed by secession from the Swedish Church, although some authors argue that
1ts ideclogical Toots can be taken back to seventeenth century, Pietist forms of wership as
well as early British and Arerican forms of evangelical Christianity Apart from
Strorberg’s {1986) excellent book on the smr chutch in Stockholm, 1 have drawn upen
Lindberg {1985), Eldebo {1985) and publications produced by the Uppsala congregation
itself. A recent discussion of religious art i Sweden 15 Arvidssen et al. {1gg3). Lendoes
{1985) discusses free church art in Sweden mn a brief paper.



Aesthetres: from weoncgrapl y Lo architecture 150

but the person’s character will play a big role in the message which is
bronghi forih. 1 dom’t believe that people don’t play a role, that God speaks
directly, so to speak.

Evident in Anders’s words here is the idea that God works #rough
the world: people and configurations of events, like that of the
crucifixion itself; act as mediators through which God’s Word
emerges. Another of Strombergs interviewees (ibid.:6g—70)
expresses a roughly similar sentiment when she talks of how the
figure of Jesus is a point of corjunction between the religious and
the political; indeed that God can be seen as a kind of fellow
freedom fighter who is far from omnipotent in the struggle for
justice. This concern with the social as well as the supernatural has
characterised Mission Covenant history, which over the years has
combined strictly spiritual goals with aims of societal responsibil-
ity, but perhaps can be seen as on the increase as the Movement
attempts to define its role within a nation generally less overtly
religious than it was at the turn of the century. Now, the problem
for its members seems to be less a matter of avoiding conventional
sins and more a question of how to articulate a sense of solidarity
and religious commitment in a society that appears to be alienated,
fragmenting and increasingly secular. Certainly, over the past few
years, various forums have been arranged by the Uppsala congre-
gation to discuss such issues as immigration and peace, while sMF
as a whole has over the years been a relative stronghold of the Folk
Party in Swedish politics — the most socially conscious of the so-
called bourgeois parties.

Another aspect of Anders’s statement is the extent to which it
permits {reedom of interpretation and action in the exercise of
faith. Again, the smr has tended to be ecumenical over the years,
and to value a certain degree of intellectual lawssez- fagre. Such ten-
dencies have perhaps been reinforced by the fact that it has had a
more middle-class membership than most other free churches in
Sweden. In common with other free churches, however, the
Mission Covenant has been losing members over the past three
decades: in 1960, it had some 97,600 in its churches; by 19go, this
figure had dropped to 77,100 (Gustafsson 19g1:61). Thus, while the
figures are still much greater than those of the total number of
Faith adherents in Sweden, they are going in an opposite direction,
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and represent a population that is ageing in contrast to the youth-
ful profile of Word of Life members.

Stromberg describes how the new church of the Stockholm
Covenant congregation, dedicated in 1974, illustrates some of the
ideological and social transformations undergone by the smr itsell
over the past century. The original church was constructed by a
congregation that was part of the first impulse of evangelical sep-
aratism, and still mindful of the laundry list of sins that seemed to
be sapping the morale of the lower classes. In the old building, as
Stromberg puts it (1986:33), nature is denied, ‘hidden beneath
careful and detailed constructions that transformed wood, stone,
and glass into an intricate mass of aggressively man-made decora-
tion’. By way of contrast, the new church, put up by a much more
established denomination, deliberately creates (ibid.:33):

An open, airy feeling . . . The pews and lectern are spray-painted green
with blotches of yellow and other colors. Here, then, the parishioners sit
arnidst the colors of the Swedish surnroer surrounded by soaring walls of
rough brick . . . the intent is to evoke . . . the great outdoors, the highly
prized forests of the nature-loving Swedes . . . the new church building
has readmitted nature to its inner sancturm.

It seems as though, in a context where the boundaries of beliefl are
sell-consciously ill-defined, the boundaries of the church itsell
become permeable. The new construction enshrines a sense that
the gaining of faith is not a binary matter of being saved or
unsaved, but a process of gradual transformation and interaction
with one’s immediate environment.

From what I have said of smF so far, we can begin to see some
significant contrasts to the beliefs and practices of the Faith
Movement. Prosperity Theology provides a religious culture
designed to transcend any single place or individual circumstances
in its empowerment of believers. To some extent, through its
schools, university and other activities such as sports or singles
clubs, it provides certain members with the possibility of shielding
themselves from everyday interaction with non-Christians even as
they seek to convert such people by missionary means. Adherents
are encouraged to disregard the negative —indeed, when problems
arise they can be interpreted as signs that ‘the Devil is afraid’ of a
powerful Christian. In this process of appropriating the world as
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well as the sell, converting them into ideal, iconic images and
indexes of evangelical power, such Christians deploy language as
if it were a material force. Christ, the Word made flesh, is depicted
as an unambiguous embodiment of power, and it is the aim of the
believer, in a process of sell-identification with the divine, to ‘see’
Christ as clearly as they are able to receive the okjective truths of
sacred language.

Contemporary Covenant ideology has very different implica-
tions. Personal transformation involves a gradual interaction with
the symbols of faith whereby the self is not believed to be turned
into an icon of pure power but seeks possibly ambiguous
significances in events. Faith is not a matter of conquering circum-
stances, but a means of interpreting them, just as sacred language
itsell’ cannot be seen as containing single truths. Engagement with
society and the world, rather than appropriation of them, is to be
achieved. Thus smF encourages what 1 wish to call a culture (and
orientation) of place, of locality, whereby the meanings of faith are
secen explicitly to interact with and emerge from specific contexts.
If Faith ideology secks a clear picture of Christ, the image we have
scen {rom the sMr is that of a prism, refracting meaning through
the unpredictable filter of character, almost denying God a direct
voice in the world.

The Mission Covenant’s culture of place can be seen very
clearly in its attitudes to the construction of sacred space in
Uppsala. In 1983, the congregation moved from its old church into
a new, purpose-built construction close to the centre of the city.
Literature describing the previous church in Uppsala emphasises
the dangers of isolationism, a removal from context that was inev-
itable in the older building: ‘It was a congregation on retreat,
deprived of its . . . church yard because of a widened traffic route,
sheltered behind often closed doors, psychologically isolated from
the heart of the town.”"” In a number of ways, also, the congrega-
tion has regarded the process of moving the church as a means of
locating itself more firmly within the context of Uppsala, making
itsell’ more open to and accessible from the town. For instance, the
foyer has been made open to the city, supposedly reinforcing the

19 From Euz Fyrka Kommer Til nd.: 4.
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church’s open character and accessibility to the cultural life around
it. The hall in which worship takes place is constructed precisely to
deny the impression that a rigid boundary exists between it and the
outside world. A mural near the pulpit, depicting a ‘tree of life’
undergoing processes of creation and death associated with the
four seasons, deliberately echoes a real tree situated outside the
church, just visible from the main hall. Large windows seck to dis-
solve the distinction between inside and outside, as do the rough
bricks visible inside and outside the church.?”

A further striking aspect of the Uppsala smMF church is the image
of Christ it displays, visible from all parts of the church. Behind the
communion table a reliel depicts a crucifixion scene in which
Christ’s identity is not solid but undergoing self-transformation,
represented by an image of resurrection blended with that of a
child being born. In a way, the effect is not unlike a prism, refract-
ing a spectrum of physical states. If' the Word of Life Christ
expresses change through a linear principle of progressive growth
combined with invulnerability, this is an image of Christ that is
partially suffering, helpless and, like the tree-of-life mural, depict-
ing through decay and growth the sense that transformation can
be depicted in a way that implies circularity or at least the recon-
cliation of opposites. As a member of the church puts it, describ-
ing the image: ‘The head of the dying Christ is at the same time
the head of the child forcing its way out towards life. The human-
ity that suffers and dies is at the same time the humanity that strug-
gles for life.”?! Furthermore, as the same writer stresses, the church
itsell 4s ‘the body of Christ, here literally carved out of the church
wall’.

The Word of Life ‘body-building’ image was a temporary
adornment, expressing the notion that the person is empowered to
break through all circumstances and should act independently of

® These strategies echo some of the processes evident I the construction of the new
Stockholm church, described by Stromberg. Eldebo notes {1g85:61) how mnew swr
churches are often built as frregular roerns, with communion tables close to rather than
rernote from the congregation.

Eiz Fyrka Kommer THl, po15. Beckwith {1ggg017) notes that images of Christ as infant and
as crucified often coalesced in medieval depictions of pistd. She sees both of these images
- reflecting birth and death respectively - as those where the claims of the body are
expressed most eraphatically m Christ’s life.

4
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context, but the Covenant Christ is physically embedded in place,
permanently located within the context of the church as it con-
sciously opens itsell out to nature as well as the wider culture of
Uppsala. Such differences echo the two churches’ contrasting
views of sacred language, for instance the sense one gains from
Positive Confession that words are ok jective, autonomous, empow-
ered means of appropriating the world and the self, and the
Covenant view | have stressed that secks a dialogue, a two-way
merger, between canonical language and personal experience.
They also imply a rather different relationship between Christ and
the viewer: the Faith image relates to the believer as individual
observer, walking down the corridor; the Covenant image, by
being made a physical part of the church itself, can be collectively
viewed by the congregation, perhaps even as they celebrate com-
munion in {front of it.

What I have said so far involves an attempt, through a largely
semiological style of analysis of images and architecture, to juxta-
pose some of the different ways in which Faith and Covenant
Christians might express their identity with Christ and the world.”
One can also consider these two aesthetic systems in the light of
actual social relations between the congregations (see also chapter
9). Here, the semiotics of Christ and the church take on political
dimensions, since members of the Covenant church have been
prominent among Christians in Uppsala, and Sweden as a whole,
in condemning the practices and theology of the Faith Movement.
During the 19805, the smMF sponsored a prcject and book (Nilsson
1988) designed to provide as much information as possible on non-
local, para-church organisations, among which it included the
Faith Movement. Possibly the most visible critic of Prosperity ideas
in the country has been Sigbert Axelson, a member of the Uppsala
congregation and lecturer in Uppsala University’s Theology
Department. Along with many others, Axelson has articulated the
sense that the Word of Life is a foreign import, a quasi-Fascist
organisation threatening to society because of its extravagant

% Something of the contrast 1 am highlighting is expressed, albelt in exageerated form, in
Auge’s {19g5) distinction between historically constituted places and “super-raodern’ non-
places, such as airports and motorways, which are net designed to accommodate
differentiated, organic human relations.
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claims and its remoteness from free church ideals.”® He and other
sMF members [avour global connections between Christians, but
motivate such relationships by appealing to ideals of cultural and
religious pluralism rather than control. At times, encounters
between the two churches have also laid bare patently contrasting
attitudes towards the body. When 1 attended a local meeting at
which people could put questions to ULl Ekman, a complaint was
raised by a pastor from the local Covenant church. He recounted
the story of how he had been approached by Word of Life pupils
in the street and informed that he could transform his middle-
aged, sagging leatures il only he possessed the correct faith. The
pastor’s evident outrage was aimed not so much at being singled
out as a target for bodily improvement, but at what appeared to
him to be an utterly unrealistic view concerning the relationship
between religious devotion and the direct transformation of
unwanted aspects of the physical self.

Despite their obvious differences, both Faith and Covenant
Christians are noncomformist Protestants. Indeed, some former
members of the Covenant church have crossed over to the new
Movement. Supporters of both groups would probably agree that
they are attempting to crystallise identity in a religious, cultural and
political context that is changing fast. The aesthetic systems of the
two churches can be seen not only as reflective f changing circum-
stances, but also as mwodels «/ change. Both, for instance, depict a
divine figure that is not static but undergoing obvious processes of
sell-transformation. Christ comes to represent not only a metaphor
for the present, but also an emblem of future development and
crientation to the world. Yet the attitudes to change and the images
of Christ are very different. In one case, the church is new and
linked through dense networks to similar Christians elsewhere, so
that its members are still discovering how far their revival can go
on local, national and even global stages; in the other, the church
has had to seck a new role now that its revivalist past is distant and
its accommodation to society relatively clear. Very different models
of constant transformation are therefore implied: one involves the

2 For rmore inforration on Axelson’s attitudes tothe Word of Life, see Celeman {1g8g) and
chapter g.
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incessant, accumulative surrender of the self to canonical, univer-
sally applicable language and symbolism; the other encourages a
form of constant seli-exploration perceived #rongh and in dialogue
with such symbols.



CHAPTER SEVEN

Broadcasting the fauith

Word of Life members parallel many North American televangel-
icals in their propagation of the view that the eternal truth of the
Christian message is demonstrated by its easy adaptation to
modern forms of mass media. Since at least the beginning of radio
broadcasting, conservative Protestants have regarded electronic
technologies of communication in eschatological terms as having
a vital place in their attempts to fulfil the ‘Great Commission’
of making disciples of all nations (Hadden 19g9o:166; Schultze
1996:64). Both the media and evangelical ideology encourage a
rationalised, quantitative approach to salvation alongside the pres-
entation of beliel in dramatic, experiential terms (Schultze
1990:42; Peck 1993:3). As technologies themselves have developed,
older techniques of urban revivalism have been merged with new
methods of fund-raising and self-presentation (Frankl 1987). The
activities of these Christians have therefore paralleled patterns of
growth in secular image production industries over the last two to
three decades. In an already competitive religious market, the
Faith Movement has proved to be a leader in the field. Indeed,
Schultze (1990:44) argues that the health and wealth preaching of
televangelists such as the Copelands and Hagin grew out of audi-
ence demands for an optimistic Gospel of financial prosperity and
personal health.

A number of authors locate the extensive use of media technol-
ogies in the context of specifically American cultural concerns,
such as technological optimism and expansion-mindedness.” In
addition, of course, the decentralised, market model of media pro-

' Matthew 28:1g-20. 2 See for instance Schultze (19g1:50) and Peck {1953:3).
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vision in the US has permitted those religious groups able to
muster the resources and motivation to gain extensive access to the
airwaves (Bruce 1g9gob). However, the growth in the range and
availability of media technologies has also begun to be {elt in other
parts of the West. Shegog (1990:336) notes that the ‘ecology’ of
broadcasting in Europe is changing, with policies of government
deregulation placing public-service systems under increased
threat.

Such issues are highly salient in Sweden. As noted in chapter 3,
the media environment is becoming increasingly pluralistic. By the
end of the 1980s, 20 per cent of the population could watch foreign
programmes via satellite and cable, and the first domestic airborne
commercial channel, Tv 4, started regular broadcasting in 1992
(Linderman 1996). Some of the top-rated American televangelical
programmes are now available on cable, while evangelical
churches have generally been in the forefront of using television
and local radio. None the less, the established denominations, even
Pentecostalists, perceive such activity merely as complementary to
the main work of the local congregation. What is striking about the
use of media technology amongst many Faith adherents is the
degree to which it plays a vital constitutive role in both collective
and private forms of worship.

While much has been written about the impact of televangelism
on dispersed audiences, less attention has been paid to the integra-
tion of media practices into the everyday functioning of a religious
organisation, even one as internally differentiated as a mega-
ministry.> The Word of Life’s message does not merely express the
weal of universal applicability and diffusion; it is aferal’y diffused by
the use of modern media of communication: radio, cassettes,
videos, satellite television programmes and the Internet. Neither
the relic nor the conventional icon can be used as tangible, port-
able vehicles for sacred power and spiritually charged events;
however, the video or cassette most certainly is deployed in this
way. | shall therefore trace the processes whereby evangelical ideol-
ogy and experience, represented and contained in electronic

* Linderman {19g6:98) notes the fmdings of an Annenberg-Gallup study, to the effect
there 35 ne conflict between watching religious television and bemg active in a local
church.
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media, become okjectified and commodified. Services, sermons,
testimonies and so on are framed and recycled within mass-media
formats and made available to unknown others as well as to the
original participants. These processes echo and extend the uses of
language I mentioned in chapter 5. They contribute to a Faith aes-
thetic that deploys visual and material forms provided they are per-
ceived to be embodiments of power and inspired movement. In
examining the use of media, we therefore revisit and extend our
understanding of charismatic engagement as a means of develop-
ing a globalising orientation in relation to the self’ and to the world.

MEDIATED FPRACTICES

Media production and consumption deal with widely available
technologies, but as social practices they often take specific, sub-
cultural forms. Alexander (1994:9) notes that televangelical viewers
in the US may prepare themselves ritually before turning on a pro-
gramme, perhaps by reading the Bible or praying. The media are
similarly incorporated into the spiritual lives and practices of Word
of Life members, both within and beyond the boundaries of the
group itsell. Virtually all services at the Word of Life are video- and
audio-taped, and become available for sale and export soon after
their occurrence in real time. Local radio is used to broadcast short
devotional programmes and, on occasion, services. For a briel
period in the 19gos, the group invested in its own local radio fran-
chise before costs proved prohibitive. The group also uses satellite
television to broadcast to other parts of Europe, and Bible School
and university students can take courses in the uses of state-of-the-
art communications media. Even membership and participation in
the Word of Life congregation involves, for many, joining a
monthly video or cassette club as well as physically attending ser-
vices. Monthly videos include devotional material but may also
incorporate documentary information on activities of the group
around the world.

The arenas into which media messages are broadcast vary in
their significance and construction. Satellite television pro-
grammes occupy a ‘privatised’ media space; occasionally, how-
ever, the group has been able to sell productions to the Swedish
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Broadcasting Corporation. A recent entry to a Word of Life infor-
mation web page, noting that national television will broadcast a
service direct from the group in 1999, highlights the importance of
gaining such recognition in the public-service arena.* The article
states that the previous time a Word of Life service was broadcast,
in 1ggo: ‘Many people contacted us and said that God had healed
them in front of the television as they listened to God’s Word.
Many have also said that they received Jesus after they had seen the
service.” In the process, according to the article, press coverage was
itsell’ converted from a predominantly negative to a much more
positive standpoint.

Media products are often expected to be incorporated into prac-
tices that imply a kind of sacralisation of domestic space, with
meetings of small groups of Christians gathering round a screen.’
Favourite videos are treasured as much as books, and repeatedly
shown and scrutinised in the same way that a text might be. UIl
Ekman appears at the beginning of some tapes and provides a
definition of the context of viewing:

Before you go on T suggest you switch off the tape and take a moment,
whether you're on your own, with your family, in a prayer-group or with
your congregation, and pray that the Holy Spirit will lead you to the truth.
It’s important for you to expect that God will speak to you personally
through His Word, that His Spirit will reveal itself to you.

Cassettes and particularly videos provide consumers with the
opportunity to engage in the spontaneity of the original event,
objectified but made available to be reappropriated in the new
‘ritual’ arena prepared by the viewer or viewers (Coleman 19g6a).
A suitable context of reception is thereby created for the transla-
tion of whatever appears on the screen into a generic vehicle of
empowerment, the Holy Spirit. Members of the congregation also

* Web page entry of 20 Novernber 1998, A representative of Swedish television s quoted
a5 saying that ‘it s natural to reflect this kind of Christian service’, since “We have a duty
to be inclusive In our coverage, and this deals with a large group of Christians.’

° Robert Ekh, the second pastor of the congregation, states in a Pord  f 1L f Newslotter (1987
4:5): ‘Video will be sorething big! . .. What 15 today’s roarket square? The television! . ..
God .. will come to people where they are. He will save thera, heal and set thern free in
their living Toorns! We've already received many reports about what those videos already
produced have raeant. Groups of up to forty people have gathered m front of the televi-
siont and had a meeting!”
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show videos to the unsaved during meetings or social gatherings
away {rom the congregation.

If media are frequently used to reach people who are not phys-
ically present at a Faith service, they can even be incorporated into
practices carried out at the group itself. During conferences, satel-
lite link-ups are used to connect congregations dispersed around
Europe. The back of the hall has television screens which can
broadcast services as they actually occur,” and videos are some-
times shown to members of the congregation after a service.
Media spaces are also created that are entirely ‘virtual’. The group
maintains an extensive set of web pages (in Swedish and English),
detailing its many activities and including {eatures from its maga-
zines and newsletters, while individual adherents (such as Stefan,
mentioned at the start of this book) often have their own sites. For
Faith groups as well as private persons, the Internet demonstrates
connections with other groups around the globe in literally graphic
terms.’

Media practices are constituted not only by the deployment of
technology, but also by a charismatic theory of communication
that we have encountered in earlier chapters. Faith adherents stress
the value of the media in reaching many people; they also empha-
sise the notion that such media materialise words and experience
in a very particular way. Sacred words, as performative utterances
capable of okjective meaning, are regarded as taking on a semi-
autonomous existence. Once recorded in some form, they are
believed to retain their power to affect the material and spiritual
world (Coleman 1996a; 1996b). The intense, physical effects that
mediated communication can produce are expressed well by
Morris Cerullo (a North American colleague of Ekman who has
been highly active in Europe). The following is a passage taken
from a video, where he is addressing the viewer directly and sug-
gesting the correct attitude to adopt when subscribing to his video
Bible School.?

% Schuller has a high-definition television screen in his Crystal Cathedral.

T Shields {19g6:1) talks of how via the Internet a ‘new network of virtual “sites” is being
superimposed on the world of places’.

¥ Taken from Cerullo’s video entitled *Moscow 1ggo: Spiritual Breakthrough n Red
Square! See alse Carmithers and Celernan n.d.
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In this period of times, God is going to have an end time people. So T want
to encourage you, open your heart, don'’t sit there and be a spectator. Be
a participator. And let the truths and the revelation that flow from this
message go deep into your Spirit until they becorne seed that will impreg-
nate your being and make you pregnant with the truth that God wants to
be your supernatural provision and he wants to care for you in these end
times. God bless you.

As in the passage from Ul Ekman cited above, Cerullo is com-
menting here on how his own evangelical discourse should be
‘received’. He is attempting to control the indexical relationship
between sender and receiver of biblical instruction | Jaffe 1999:136).
In stressing the importance of the mediated message, he indicates
beliefl in the power of *anocinted’ language to retain its power, even
when separated physically from the speaker. The imagery depicts
a form of internalisation through bodily incorporation, not in this
case through eating (see chapters 5 and 6) but instead by becoming
open to a form of impregnation. In effect, Cerullo is presenting
himselfl as a vehicle, via the Holy Spirit, for the verbal insemina-
tion of his dispersed congregation. This variant of the idea of the
Word made flesh (and, indeed, ‘living’) is not to be taken as pure
metaphor by believers, since it can be seen as producing real phys-
ical changes, including healing and self-renewal. ‘End Time
people’ are therefore created through processes that involve active
and passive orientations simultaneously. The ideal viewer partici-
pates and does not just spectate; but a key aspect of such participa-
tion appears to be a direct and unambiguous acceptance of the
message that is sown into the person’s Spirit. Although it is impos-
sible to chart the presumably varied reactions of viewers to
Cerullo’s words, one can note that Faith practices do include ritu-
alised means of signalling assent to and reception of such mes-
sages. Preachers of sermons require responses from congregations
in the form of an ‘Amen’ or ‘Hallelujah!, and these expressions
may also be used during domestic viewings of videos; in addition,
many Faith textbooks urge the reader, converted or not, to con-
clude their perusal of a passage not by merely closing the book, but
with a prayer or promise —sometimes a repetition of a phrase used
by the preacher/writer — declaimed aloud. In acting by speaking,
the believer converts a message from words heard or read (internal-
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ised) to words spoken (externalised). The message is therefore both
bodily appropriated by the sell and activated anew in a novel
context.’

FRAMING CONSCIOUSNESS

Words and actions are, of course, framed by the constraints of the
material forms that contain them. If revivalist ritual is ultimately
about the dissemination of a message, videos and tapes extract the
spiritually significant elements of the original event (praise-songs,
the sermon, selected audience reactions and unambiguous signs of
healing or conversion), thus editing out unnecessary distractions
(cf. Harding 1987:169). Following Sontag (1977:3), one can remark
that such technology renders experience into a mental okject to be
worked upon as well as owned, although, of course, media prod-
ucts are also incorporated into ritual practice. The use of videos
even opens up the possibility for ordinary participants to turn
themselves into iconic okjects of contemplation by allowing them-
selves to be ‘inscribed’ into the official framing of a service. As par-
ticipation is converted by the camera into the depiction of inspired
worship (members of the audience, when filmed, are often speak-
ing in tongues, praying, being healed, etc.), adherents are enabled
to see themselves as embodying idealised, generic images of enthu-
siasm. Personal experience becomes collective representation, and,
moreover, one that can be reconsumed by individuals as they buy
and watch a service in which they have taken part. Furthermore,
the taping of services facilitates their classification as okjects of
spiritual power: when they are marketed, different videos or cas-
settes are often presented as being particularly efficacious for
specific social, spiritual or physical problems, depending on the
contents of the sermon. I have even known Word of Life members
‘prescribe’ tapes on a particular topic for a friend or relative who
has concerns related to that issue.

¥ Ewen the material vehicles for disseminating the Word can themselves be made sukject
tots powers. Afterthe collapse of the comrunist bloc, the Word of Life placed 100 video
players in the larger towns of the Soviet Unicn. These machines were ‘blessed’ at the
group’s 198g conference by the laying on of hands, much as one would bless a person.
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Such media therefore okjectify and commeodify experience, but
they do so in a way that corresponds with (morally charged) char-
ismatic aesthetics. They provide a powerful means of resolving a
potential tension between fixed states of being and processes of
becoming as mutually contradictory embodiments of the divine
(recall the ‘icon’ of Jesus as body-builder). Videos record the Word
in physical, predictable, repeatable form, yet also reproduce the
appearance of inspired spontaneity. They provide a new way, com-
plementary to that of sacred texts, of storing, transporting and
scrutinising language (Goody 1977, Ong 1991:75), but unlike
writing retain a visual record of the original ‘event’ of verbal crea-
tion in time and space. The easy diffusion of divinely inspired mes-
sages in a video becomes a televisual counterpart to, but also an
extension of] the original Protestant reformers’ concern to democ-
ratise sacred language and render it into the vernacular. The
sacred words of the sermon and the service keep their place within
the flux of charismatic experience while also offering the distant
viewer or listener the opportunity vicariously to sample such expe-
rience. The excitement and sensuous quality of the oral and the
visual are retained, yet they are also okjectified, made portable and
removed from their original context of production but still
regarded as capable of producing powerful responses in their con-
sumers.'” The workings of such media have affinities with a relig-
ion whose roots, despite its stress on the centrality of the biblical
text, lie in an oral, participatory culture. In adapting to the cassette
and the video, such charismatics provide a potent combination of
the pre- and the post-literate; a sort of mixture, as David Martin
(1990:165) puts it, of Lévy-Bruhl and Marshall McLuhan.

Central to these practices is the assumption that inspired events
and, indeed, culture can be removed {rom one context and re-
embedded anew somewhere else. The recorded event is not only a
perfect replica of the original, it also has a metonymic relationship

" Ome advantage of the televised image 35 that it allows the audience to feel themselves
deser to the preacher than they would have dene in the back row of a mass rally, partic-
ularly when the preacher overcomes the potential limitations of the rediim by using
direct and/ or dialegic modes of address m relation to his or her remote audience. See
also Ellis {198 2:162); Goethals {1985:151); Bruce {19gob:131); Ang {19g6); Coleman {19g6a).
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with it through the retention of charismatic power.!" Watching a
service is not considered to be necessarily inferior to actual partic-
ipation. Televangelists in North America may urge audiences to
place their hands on the television screen, as if they could literally
touch the preacher whose healing image is prcjected in {ront of
them. A similar implication is evident in Sweden. One Word of
Life pastor, Svante Rumar, describes an occasion when the main
hall was too crowded to accommodate all of the congregation:
‘God’s Word was powerfully present even in the side-room — where
over a quarter were forced to watch the service on screen.’'?
Following Baudrillard (19871), one might perceive this as the substi-
tution of signs of the real for the real itself], as words spoken by a
preacher directly to the congregation are transformed into a
sermon  simultaneously reproduced in a contiguous space.
However, the charismatic theory of language claims that the essen-
tial power and therefore ‘reality’ of the Word are retained.

Walter Berjamin (1970) famously claimed that the mass repro-
duction and democratisation of a work of art removed its sacred
aura, an aura derived not least from being firmly located in time,
space and ritualised tradition.'”® More recently, Alfred Gell
(1992:49—51) has argued that the photographer is typically less
valued than the artist in the West, not least because processes of
artistic production are so much more mysterious for the viewer to

These evangelical vehicles for the sacred can m certain respects be compared with cbjects
drawm from very different ethnographic contexts. Tambiah {1984) describes how Thai
arnulets are seen as comaming the sedimented presence and power of Buddhist samts.
Theprocess of sanctifying such ckjects involves thern being impregnared with the sacred
words of a holy figure. By circulating around the country, spreading the efficacious and
protective energy of saints, aroulets alse help to bridge the gap between parochial and
national traditions, thus apparently reducing differences between religious centres and
peripheries.

Word {1 fe Newsletier, 1987 4-7. Another Word of Life publication, Adcgazinet 1094 7:14-18,
mcludes a report of the surnmer conference of that year It talks of how a meeting was
broadcast via satellite to twenty countries in Europe, and quotes a missionary in Albania
as saymg ‘It was like being m Uppsala.” The Albanian tvtechnician who was facilitat-
ing the broadcast was said to have been healed m his arra.

¥ Cormpare John Berger {1g72:10) *When the camera reproduces a painting, it destroys the
unigueness of s image.” Or Susan Sontag {19770 79) “The powers of photography have
in effect de-Flatonized our understanding of reality, making 1t less and less plausible to
reflect upon our experience according to the distinction between irnages and things,
between copies and originals.” Cox {1984:68) alse mvekes Benjamin in his discussion of
the use of media by Pentecostals.
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imagine. In this charismatic culture, however, the photo has more
power than the portrait precisely because of the nature of photo-
graphic representation. Tapes and, indeed, satellite programmes
can provide apparently direct access to sacralised reality toa poten-
tially unlimited audience. In a sense, sacred aura is augmented
through the possibility of creating a globally diffused and endlessly
reproducible message. The notion that spirituality mediated
through technology can have a ‘value-added’ dimension is
expressed by Ekman in the following claim, taken from a 1987 bro-
chure advertising audio-cassettes:

I had personally memorised hundreds of Bible verses, of which most
weren’t living for me, till one day T received a cassette with Bible teaching
in the Holy Spirit’s power. I became entirely free! The words I memor-
ised earlier suddenly gained life within me and the life T had longed for, a
life in victory and harmony, began to be realised for me.

Here, the words of a cassette are made effective through the
inspired quality of the Holy Spirit, and, in turn, are able to
animate those contained within the preacher.

On the whole, such products do not draw attention to their
social relations of production. Lists of credits on videos, for
instance, tend not to be extensive, and techniques of representa-
tion are unobtrusive. At the Word of Life, the camera focusses
mainly on the stage, although reaction shots of the audience are
often included. The sense that the dissemination of the message
should involve a minimum of distortion unites views on witnessing,
face-to-face sermonising and recorded services. These observa-
tions are reinforced by the comments of employees of Kenneth
Copeland. A member of his stage crew argues that extrancous
noise from the sound equipment used on preaching crusades is to
be avoided at all costs; indeed, it is a moral issue: “Our okjective is
to provide the (right) kind of atmosphere . . . so that the Word can
flow unhindered . . . All it takes is just a small thing to disrupt the
flow . . . a buzz or a hiss, a little feedback — that’s all the devil is
looking for.”'* A producer of cassette tapes for Copeland, mean-
while, thinks of his work as a calling: ‘“When we have anything to
do with a cassette tape — from duplicating it to putting it in the

14 Interview in Gipeland Minisiries Newsietter, 1956 6:5.
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binder —in God’s eyes, it’s just as il we taught that message our-
sclves.”!® The worker will not glean the celebrity of a preacher, but
he expresses here the evangelical idea of being able to appropriate
or ‘receive’ fully the message of another person so that it can then
be reproduced without error. Intriguingly, something similar even
can occur during translations of live sermons. Since so many of
the visiting preachers who come to the Word of Life only speak
English, local preachers and teachers often become very skilful at
standing next to a foreign speaker, immediately rendering their
words into Swedish. At a New Year Conference in 1986, 1 observed
an American pastor swaying around, both describing in words and
embodying the notion of being ‘drunk’ in the Spirit. Repeating the
(translated) words and actions of his American counterpart, the
Swedish interpreter made himsell a vehicle for both the inspired
language of the sermon and its performative effects. His behaviour
implied a transcendence of mere mimesis of another person in
favour of actual possession by a common ‘Truth’. Like a video, he
faithfully” attempted to absorb and render available to others, in
translated but otherwise unchanged form, the words and move-
ments of the foreign preacher. A clearer demonstration of the sup-
posed transferability of a globalising charismatic habitus can
scarcely be imagined.

In practice, the everyday use of videos of course varies, and
some less-committed consumers treat them as casually as one
would a Hollywood film. Yet their reintegration into ritual prac-
tice at the domestic level is frequently believed to have powerful
eflects. Among the testimonies I have seen or heard, one adherent
compares home-viewing with the experience of participating at
the Bible School itsell. To another person, a film involving inter-
cession and healing has proved useful in promoting healing in their
own living-room, so that the timing of the domestic attempt to
apply spiritual power coincides not with the real event at the group
but with its image reproduced on the television screen. More
broadly, the watching of videos has become the suktject of a form
of miracle discourse, ranging from personal self-realisation, ‘The
video led [me] from defeat to victory’, to an appreciation of the

1% Interview in ibid., 1986 4.
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transformation of language into images, ‘Fine to see God’s word
in pictures.” On some occasions, the repeated focus on a particu-
lar passage in a video can almost equal in intensity the scrutiny of
verses in the Bible.

Alongside the focussing of the evangelical gaze on to spiritually
charged events, the use of such technology by charismatics can be
seen as expanding self-identification with a wider Christian world.
Mass media are used to give viewers/listeners access to the various
and wide-reaching activities of the transdenominational para-
church. A brochure advertising the group states: ‘Through cas-
settes, videos and books God’s Word goes out powerfully over the
whole of our country, the rest of Scandinavia and wider out in the
world.” Hoover suggests (1988) that programming can promote
‘translocalism’ in the sense that a new consciousness is promoted,
typified by an ever-widening circle of perceived contacts and
inputs. Wuthnow (1990:98) similarly argues that religious television
not only provides personal religious gratifications, but also creates
a sense that one is participating in a broader prcject. Whether the
cassette or videos involve a documentary of what God is doing in
the world or a programme of prayers, witness and Bible reading,
these media illustrate an ability to reach out into the world, appro-
priating profane technology and, with God’s help, saving souls as
well. After all, the very identity of such Christians is constituted
precisely by the action of spreading the message to others. The
virtual, media world into which Christian culture can be prcjected
is a symbolically rich one because it is unconfined and expansion-
ary, having no borders or, indeed, direct response from those who
prove resistant to witness and testimony (Coleman 19971; Schultze
1991:173). The sense of a lack of borders can be conceptualised in
terms not only of culture, but also of time and space. Driessen
(1992), discussing Roman Catholic festivals in Spain, argues that
the selling of rituals on tape desacralises them by removing them
from their weekly and daily cycles. At the Word of Life, however,
the use of videos and casseties is explicitly incorporated into a
revivalist ritual framework that does not depend on links to the
changing rhythms of the ecclesiastical year or the passing seasons
(see chapter 6), but acknowledges rather the importance of present
enthusiasm. Fenn (1982), meanwhile, argues that the language of
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liturgy can provide a last resort for problems of authority posed by
ambiguities of human speech. Although much depends on the
relationship between speaker and hearer, the temporal and spatial
boundaries of a church can create a closed ‘linguistic garden of
paradise’ (ibid.:ix—xv). Word of Life ideology again contradicts
such a view, since speaker and hearer are frequently separated in
time, space and even culture, and yet linguistic paradise as opposed
to babel is supposedly created through taking okjective meanings
beyond the boundaries of the church into the everyday life of the
believer. Horsfield (1984; see also Goethals 1985:149-53) comes
close to accusing such Christians of producing a form of fetishised
Protestant sacramentality in which idolatry is transformed into
‘technolatry’. Horsfield’s judgement is a product of his own
denominational preferences, but the point is still valid that videos
and cassettes act like relics from other, older traditions, transcend-
ing spatial divisions by diffusing the sacred from centres to periph-
eries (Geary 1986:183). As with many relics, we see how tapes are
sanctified through their contact with a charismatic personality,
retaining a kind of social substance in the form of their inspired
words.

These attitudes to the use of media and language help to artic-
ulate a faith wherein believing does not appear to depend on
immediate, first-hand belonging (Davie 1994). Both the partici-
pants at and the locations of services are rendered generic and
usually easily able to be accommodated within the assumptions of
the charismatic consumer, since watching a service on tape frames
and focusses attention on the stage and stereotyped responses
from the congregation. Recordings of Word of Life services are
‘exported’ to other parts of the Faith network, and many Swedish
believers are accustomed to viewing videos and listening to cas-
settes from foreign preachers. When they do so, they observe styles
of worship or even architecture with which they feel familiar from
their experiences in Sweden — just as the logos of Faith ministries
tend to incorporate variations on the imagery of a sword, often in
association with a globe or a Bible (cf. Gustafsson 1987). Even if
one were not to understand the language being spoken, the images
could possibly ‘speak’ for themselves. Furthermore, sometimes the
language broadcast is not that of conventional speechbut is rather
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glossolalia — a “universal’ means of representing inspired sponta-
neity without overt semantic meaning (Csordas 1995:8). Electronic
media can therefore help adherents to articulate a sense of place
or belonging within a potentially infinite community of believers.
Not only can they regard the whole world as a potential market
for their products, but they can also come to regard their own
actions as having far more than parochial significance. Fvery
‘receiver’ of the evangelical message is also a potential ‘sender’ of
it elsewhere.

At the same time, Faith claims that media reproductions retain
the performative efficacy of the original event have ironic conse-
quences. The ideology of direct reception is akin to hypodermic
models of media communication and helps believers equate size of
potential audience with number of souls assumed to be saved or
renewed (Hoover 1988; Peck 1993:103). A notion of irjecting faith
into consumers is clearly an image of power (Schultze 1991:196),
and moreover one that cannot easily be tested in the sense of accu-
rately measuring responses to media output. Yet it also plays into
the hands of opponents who subscribe to a brainwashing thesis,
which assumes that helpless victims of religious ideology are
deprived of their critical faculties once they have been exposed to
the charismatic powers of Ekman or some other preacher. Neither
adherents nor their critics always acknowledge the fact that, at least
viewed sociologically, conversion processes tend to involve long-
term, face-to-face contact between individuals.'® In Sweden and
elsewhere, the vast majority of consumers of evangelical program-
ming and videos have already been converted.'” Any witnessing
that appears on such programming is literally, in most cases,
preaching to the converted, and this tendency is particularly true
of videos and cassettes as they tend to be purchased and exchanged
within Christian circles, without having to be broadcast on public-
access channels. However, in contexts where identity is constituted
partly by the action of reaching out to others, a re-enactment of

"% Indeed, it Is standard Faith practice to make contact with a person who has expressed
mterest M conversion and try to bring therm to the group as soen as possible.

'" See for nstance Bruce {19gobn134); Hoover {1ggo); Linderman {19g6:g7). Alexander
{1994:33) notes that the number of viewers whe regularly watch some form of religious
television inthe US s 13,300,000, comprising enly 5 per cent of the American pepulation.
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the process of conversion on screen and in words can be a power-
ful restatement of purpose for people who are already born-again
(Stromberg 1993). Much Faith worship is itsell’ centred around
notions of transformation: towards the end of a service, members
of the audience are urged to come up to the front either to be saved
or, if they are already saved, to be healed and renewed in body and
spirit. The processes of conversion to and restoration of faith are
liturgically and rhetorically very similar, and broadcasting the
Word to others can be a way of reinvoking and reconstituting one’s
own commitment. As we shall see in the next chapter, the question
of who precisely makes up the audience for conversionist rhetoric
i an important one to answer il we are to understand how a geo-
graphically global yet anti-pluralist world of charismatic influence
is constructed.

Most importantly, the Faith notion that sacred words are
signifiers whose meanings are fixed is served well by okjectifying
practices through which the possibility is removed of challenging
‘official’, collectively articulated depictions of sacred experience by
means of idiosyncratic responses. 1 am certainly not arguing
that the ideal of creating a translocal communion of Christians
through the unproblematic, hypodermic-like broadcasting and
reception of images and words is anything other than an evangel-
ical ideal. However, Word of Life beliefs and social arrangements
undoubtedly lessen the possibility of mounting public challenges
to such a model from within the system. The Faith ideology of
perfect consensus is reinforced by the perceived need to present an
external, iconic image of the selfl To participate in a service at the
group itsell is an experience not dissimilar to viewing it as a spec-
tacle on the television screen in the sense that the responses of the
congregation-cum-audience are mostly limited to conventional
words of assent. Beyond the group, in the living-rooms of far-lung
individual consumers, varieties of response are often uncontrolled,
but are given no voice, no representation in collective contexts
unless they witness to the power of the mediated word and image.
The creation of a distanced ‘congregation’, vicariously sampling
its services, allows the Word of Life to maintain its reflexive pres-
entation of a unified body of believers, whose sense of affiliation is
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extended to a community of the imagination located far beyond
the borders of Uppsala.

TECHNOLOGISING THE SELF

Much of what T have said so far centres around the relationship
that appears to be established between the mediated word and the
charismatic self. Faith ideclogy asserts the presence of an affinity
between sanctified language and a renewed Spirit — indeed, the
two are constituted by the same substance, the same divine force.
My own analysis of Faith uses of language invokes a rather more
prosaic account of, among other things, internalisation and exter-
nalisation of verbal forms. I wish now to suggest that both of these
accounts can be rephrased in terms of a third schema of interpre-
tation (albeit one that is already close to my own): that of social
scientific theories of otjectification.'® Influenced by Hegel’s
Fhenomenoley y f Spirit, Miller (1987:12) sees ok jectification as involv-
ing ‘a series of processes of externalization (sell-alienation) and
sublation (reabsorption) through which the sukject of such a
process is created and developed’. Miller therefore argues that con-
sumption or sublation can act in positive ways, helping society to
reappropriate its own external forms in a mutually constitutive
process of development. In Tilley’s words (1991:155), okjectifica-
tion involves ‘a process of externalization, whereby individuals or
groups conscicusly or unconsciously are in a state of “becoming”.
Through their material praxis and cultural representations people
prcject themselves.” By way of contrast, the purely Marxist view
sees okjectification as a process whereby a product under condi-
tions of estrangement becomes alien to its maker, taking on a
reified external reality divorced from its origins of production
(Miller 1987:39—4.4).

Both Hegelian (as described by Miller) and Marxist senses of
‘okjectification’ are relevant in describing the different ways in
which individual charismatics respond to the assimilation of verbal
forms to the selfl Positive and negative forms of self~alienation and

' See alsp Coleman 1gg6a and 19966,
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objectification can be shown to be evident, and 1 shall illustrate
what I mean by reference to practices relating to the media. The
juxtaposition of two contrasting case-studies (both of which echo
the experiences of other adherents) should make the point.

A former student at the Bible school explained to me how, as she
fell asleep in bed, she would regularly play tapes of her own prayers
and readings back to herself. She thus indicated the ability both to
exteriorise her own inspired words on tape and to reconsume these
words — ‘living’ yet also okjectified — as she listened to them again
and again. The taping of a personally constructed ‘ritual event’
was carried out by this believer because she valued the possibility
of preserving and replicating sacred experience and then render-
ing it into an easily accessible form. The technique worked for her
because each playing of the tape recontextualised a fixed passage
of powerfully charged speech within her own experience of the
moment, giving it new or at least equal significance every time it
was used.'”

By way of contrast, a former {ollower described how, whenever
he attempted to pray, set phrases would appear in his mind as il a
motor had been put in motion (Swartling 1988:33—). Here, the
image of an independently running machine seemed to have
invaded his internal consciousness, and instead of providing access
to a predictable source of inspiration was perceived as a form of
disturbing selfalienation. Unable to reappropriate the phrases by
applying them to his present circumstances, he felt that they were
appropriating him instead. His sentiments are similar to those of
adherents, mentioned in chapter 5, who described themselves as
‘split’: the iconic, ok ject-like nature of sacred language is perceived
in such cases as a threat to the self] rather than helping to consti-
tute it in @ new way. We recall, for instance, the woman who talked
of her struggle to articulate ‘resistance’ to a language that
appeared to be attempting to control her.

" Schieffelin {19g6:82) notes how ritual participants often work creatively to adapt ritual
performances te the contingencies of the present: *Texts and genres rust be accornmo-
dated to historical situations . . . they are submitted to seme determination by history
Otherwise mituals could be effectively enacted simply by playing recordings of them on
video-tape.” The creativity mentioned by Schieffelin emerges here net via novel mitual
performance but through the way the fixed words on the tape retain a dynamic sense of
‘becoming’ by being shown to 'speak’ to all situations.
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These contrasting approaches to the oktjectification of sacred
language express, in microcosm, positive and negative forms of
alienation offered by group practices. Adherents may come to view
their lives as positively transformed by the externalisation and
reabsorption of the performative effects of sacred language, not
least as such language is brought to bear upon a range of different
situations and therefore helps to reconstitute their surroundings,
no matter what or where those surroundings might be. In Faith
argot, the person learns to ‘overcome all circumstances’ in achiey-
ing a desired goal. On the other hand, the adherent may be unable
to see how circumstances are transformed in this way. Instead, the
words and iconic images produced cannot be reabsorbed into a
unified sense of self; and remain external to the desires of the con-
scious person. In the process of, in Marxist terms, a fetishised attri-
bution of life to language, the disillusioned Christian {eels not that
they have augmented the self, but rather have rendered an aspect
of it inaccessible to the will (cf. Keane 1998:13). The result is not so
much language that is truly ‘living’, but rather a mechanised
stream of words that have lost any connection to the inner being,

We see played out here variations on a broader problematic in
the articulation of many strands of Protestant tradition. As Keane
(1998:24) puts it, speech is often seen as mediating between the
material and immaterial, visible and invisible, interior and exterior
realms. Words, which rise from the true, spiritual locus of the will,
are the Spirit made manifest in the world. Yetlanguage is also social
in origin and therefore exterior to the speaker, threatening the
autonomy of the sukject. In certain contexts, it can be taken to
reveal the incipient insincerity that (in common with material
objects) threatens to intervene between speaker and divine
addressee. The articulation of Pentecostal tongues, or indeed
Quaker silence, provides ways to overcome such insincerity, since
they appear to deconstruct or bypass fixed social convention. In the
eastern Indonesian case Keane describes (ibid.: 26), the shutting of
eyes during prayer is a bodily expression of marking off the boun-
dary between interior and exterior and aiding concentration on the
former. In Faith contexts, sincerity of will and fear of a stultifying
idolatry are also stressed, and yet the social, shared aspects of lan-
guage are not abhorred in the same way. Ideally, the appropriation
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of inspired language (in both glossolalia and conventional words) is
a means of gaining access to universal sources of power
Admittedly, as we saw in the example above, the appropriation of
linguistic forms becomes disturbing when all that remains are those
forms, and not a sense of how verbal force can be integrated into a
developing sense of the charismatic self.

Examples of how a charismatic persona may be constructed
with the aid of technologies of mediation are given a further
dimension when we consider the role of charismatic leaders, ‘great
men and women of God’, in the Faith network. Famous preachers
are people who not only travel physically round the globe, but also
consolidate their reputation and charisma through their endless
sell-reproduction and dissemination in mediated images and
sounds. Such figures encapsulate and even transcend geographical
and cultural distance in their physical and virtual appearances
in group and domestic contexts. For instance, Morris Cerullo’s
web pages describe how ‘a world-wide network of National . . .
Directors have literally taken “Morris Cerullo in a suitcase” to
bring the message of the resurrected Messiah to hundreds of sites
—tosome of the most remote areas of the world! Videois regarded
as being able to spread an anointing throughout the world in order
to fulfil Cerullo’s plan (and, according to him, God’s command) to
reach a billion people with the Gospel message within a few
years.” Another publication notes that: ‘Morris Cerullo knows that
there is no distance with God .. . and He [God] will honor prayers
through the Tv airwaves into your home just the same as He
honored the needs of the hurting when He physically walked the
face of the earth? Such claims reconstitute Cerullo’s charismatic
authority even as that authority is represented to the potentially
infinite numbers of readers of his web pages.

Thus in one sense charismatic power is democratised in Faith
practice because any given believer can render their own words
into mediated and replicable form; however, the absorption of the
spiritual power from a leader such as Cerullo (or Sumrall, or
Ekman and so on) involves internalisation of language from
someone whose spiritual persona is reproduced and diffused, one

0 Web page avallable duting 1997, ' Ficto », 1995 Autumniz.
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might say globalised, to an endlessly greater degree than that of an
ordinary adherent. Charismatic authority is frequently assessed in
quantified terms —size of congregation attracted, number of coun-
tries visited, money raised, sinners converted — and in this context
mediated messages are of particular value because they can reach
s0 many people across such great distances. In a sense, we see
another dimension here of the ‘exaggeration principle’ discussed
in the previous chapter. The successful preacher is not usually a
body-builder, but the spiritual force contained in his body can be
multiplied in unlimited ways. When a sermon is preached in {ront
of an eager congregation, it can have great power and impact
within the four walls of a church; when it is recorded and broad-
cast to others, it extends the reach of the speaker to a far greater
constituency and makes the message itsell appear more powerful.
Electronic media therefore replicate face-to-face processes of
externalisation and internalisation, but they also distanciate such
processes, stretching them out over space and time and therefore
providing them with particular significance in a charismatic
culture that values extension into unconfined social and spiritual
space (cf. Jaffe 1999:136). In the language of Bourdieu, a charis-
matic personality gains symbolic capital out of being appropriated
—in texts, cassettes, videos and so on. Electronically mediated com-
munion becomes a means of self~sacralisation and, one might say,
sell-sacramentalisation as the substance of the speaking body of
the charismatic preacher dissolves boundaries in space and time
when it is sukjected to ritualised processes of media consumption.
Power is thereby mediated through the personality of the preacher,
but personal idiosyncrasy in this context is valued less than the
ability to make available a charismatic force that is sought after pre-
cisely because it is demonstrably diffused to so many contexts and
people.

There are echoes here of Bauman’s (1998:19) comments on the
non-terrestriality of power in a globalised world. In contexts where
mobility is prized, he says, power-holders become de-physicalised.
He even cites an analogy between cyberspace and the Christian
conception of heaven (the human soul freed from the frailties and
failings of the flesh) to make his point. I am not, of course, imply-
ing that Faith leaders are freed from embodiment as such —indeed,
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as we have seen, embodiment plays a key part in charismatic
expressions of commitment to their beliefs. What is striking,
however, is that Faith practices involve the dissemination of an
aspect of the born-again person — the Spirit —that can be detached
from one person and re-embedded in another. In one sense, the
Spirit is generic, able to be absorbed by anybody who has been
made receptive through processes of salvation. Yet it is also clear
that some people’s spiritual power has greater currency and
exchange value than others. In the next chapter, we explore further
the issues of charismatic personhood and agency and relate them
to a central medium of power and exchange that has so far been
little explored in this book: money.



CHAPTER EIGHT

Expanswe agen y

If a single image defines the Word of Life to sceptical outsiders, it
is that of the accumulation of money. A television documentary,
broadcast nationally in 1985 and repeated the next year, focussed
on the ministry’s practice of taking collections in large white
buckets. It closed with the words: ‘From nought to twenty million
kronor in two years, and turnover growing all the time —when ULl
Fkman preaches the Word of Life.”! Critical books by Swedish
clergymen, with titles such as God and Mon. y: On Prospers’y Theolegy
in the USA and Sweden (Hellberg 1087) or Fara-churches: On Business and
Preyer in Sweden (Nilsson 1988), highlight similar concerns in their
promotion of the view that spiritual authenticity is inevitably com-
promised by material rewards.

Money does have an all-pervading and multivalent significance
in the lives of many Word of Life adherents.? Of course, it could
simply be argued that considerable finance is needed to maintain
ambitious and technologically driven programmes of expansion
(Barron 1987). Such a view, while partially justified, cannot provide
a complete understanding of the extent to which imagery related
to wealth, finance and business is constitutive of identity: it pro-
motes a limited, ‘top-down’ perspective on Prosperity beliefs,
according to which ordinary members are viewed as mere suppli-
ers of material resources for a growing religious organisation. A
more subtle approach might argue that Faith Christians are invok-
ing but also transforming an older Protestant Ethic, in line with

' See Coleman 198ga16g-70.

? See also my comments on the Health and Wealth Gospel in chapter 1. John Wesley, of
course, atgued that wealth put to proper use was sanctified {cf. Comareff 1985:1532;
Kramer 1ggaba).
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wider societal trends. Faith convictions can be interpreted as shifi-
ing assumptions concerning the material manifestations of divine
favour away from personal asceticism and towards a mainstream,
secularised spirit of modern consumerism.? Thus, Brouwer et al.
characterise Prosperity Theology as presenting principles that are
accommodated to a therapeutic ethos (1996:241): ‘“The new theol-
ogy is devoted to a form of hyperindividualism, a transformation
of one’s personal relationship with Jesus into regular concentration
on one’s own piety, one’s own feelings, one’s own health, and one’s
own financial security.” This emphasis on the cultivation of the self
is certainly evident among Swedish believers. For instance, I am
reminded of a remark made by a retired Pentecostalist missionary
who regularly visited the Word of Life. When 1 asked him why he
went to both groups, he replied: ‘1 go to the Pentecostal church to
help others; I go to the Word of Life to help myself.’

None the less, I want to shift focus away from a concentration
on mere material accumulation and immediate sel~gratification in
the analysis of Faith attitudes to wealth.* I argue that these prac-
tices are complemented by another method of deploying financial
and other resources: one that 1 describe as the ‘charismatic gift’.
We shall see how ‘giflting’ by Faith Christians, in common with
practices we have already examined relating to the body, language
and the mass media, is linked to the promotion of not only per-
sonal growth, but also a sense of prcjecting a mobile and inspired
sell into the world. T therefore survey Faith attitudes to giving
before juxtaposing them with social scientific perspectives.

FRACTISING PROSPERITY

Faith teachings are underpinned by the assertion that the same
spiritual laws govern all spheres of existence (Hunt 1998:275).> One
such sphere is that of wealth. In his book Financial Prosperi’y, ULl

* On modern consumerism and transformations of the Protestant Erhic, see Bell {1978);
Lears {1g83:4); Campbell {1987); Gifford {1998:336-7).

* &g far as 1 can tell, Faith Christians in Sweden do not appear to be markedly wealthier
than average.

® Marsden {1991:133-4) has shown how nineteenth-century evangelicals adopted inductive,
Baconian raodels of inderstanding in seeking to find harmoenies between spiritual and
physical realms of existence.
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Ekman (198g:11) argues that the issue is key to a Christian under-
standing of divinity: ‘Financial prosperity is not just another
sukject. It is a part of the character of God.” A true appreciation
of God’s beneficence is created not only through successful and
productive work, but also through redistributing resources in
certain ways. Practices of giving performed by humans can be seen
as earthly replicas, even instantiations, of divine action. As Ekman
puts it (ibid.:12), prompted by John 3:16: Just as you erjoy giving
gifts to others, God erjoys giving to you. God is a cheerful giver.'®
The believer should therefore {ollow divine example and maintain
a ‘positive attitude’ in the process of divesting the self of resources.
Furthermore, such action will receive a certain reward.

The American preacher Kenneth Copeland, who has gained a
considerable reputation in world-wide Faith circles for his teach-
ings on material prosperity, also emphasises the close connections
between human and divine action in relation to the deployment of
assets: ‘Did you ever stop to think that in giving, Almighty God also
received? In fact, that is why He gave His Son, so that He could
receive many more sons! Hallelujah!” In these terms, Jesus’ death
was both a sacrifice and a gift (Kramer 1998a; 1998b), leading to a
new covenant that has made prosperity available to all believers.
The idea of giving can therefore refer to the investment of many
different kinds of ‘resource’, ranging from money to other material
goods to, in God’s case, his son. Cheerful acceptance of the resul-
tant benefits then becomes a duty. Copeland continues: ‘You
wouldn’t think well of a farmer who planted seeds, then let his crop
rot in the field while people are starving, It’s just as irresponsible to
give financial seeds and not to receive a harvest from them, while
there are people starving to hear the gospel.” However, wealth
should ideally be put back into circulation: “The world has the idea
that if’ you get rich, you have to keep everything. But you can give
it all away il you want to. Just keep the flow going.’

Copeland’s words draw a conventional evangelical distinction

% There are echoes here of Pat Robertson’s ‘Kingdom Principles’ according to which the
person can give themselves out of need, since, as Robertson says, *You know you can't
outgive God’ {guoted in Peck 1953:155).

T These and the other citations in this paragraph come from Beijwer’s Foice f Victo_y 1985
1204
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between ‘the world’ and the realm of the believer, but also show
how apparently secular resources should be appropriated for
Christian ends, thus transforming their significance and removing
them from the clutches of a Devil who is sometimes described as a
‘thief” (cf. Kiernan 1988:456). Ekman states (1989:58): ‘Wealthy
people who are not saved are reservoirs for the Devil. They pile
up possessions and gather wealth to themselves, thus restricting
resources which could be put to much better, active use.” In Faith
language and imagery, secularised actions and attitudes are asso-
ciated not only with stasis, but also with sterile forms of limitation.?
Constant circulation of resources therefore becomes akin to a test
of faith. Christians are encouraged to think big, to consider invest-
ing in sowing out financial ‘seeds’ that appear on a profane level of
understanding to be unwise. Thus Ekman exhorts his readers
(ibid.:67): ‘Il you want to get somewhere with God, you need to
reach beyond your present financial limitations.” Or note the words
of a stafl member of the Word of Life, explaining the rationale for
risk-taking ambition in the following appeal for money to fund mis-
sionary work:®

You can give — money! Lack of money should not be allowed to be a
barrier to reaching out. When it comes 1o giving, let’s be like the congre-
gation in 2 Cor. 8:1-2 . .. They gave ‘more than they could’. They gave
when in the natural they ‘couldn’t afford to’. They put pressure on
circurnstances instead of going under thern. When we do that, we break
through on the economic plane and don’t remain hedged around by
monthly pay or bank-balances. We become unbounded in God and can
becomne an enormous blessing for these people.

The idea of being ‘unbounded in God’ again evokes the imagery
of the evangelical body-builder (see chapter 6), freed from the lim-
itations of the cross and bursting out of the picture-frame. In this
instance, such seli-development is created not through accumula-
tion (‘internalisation’] of resources, however, but by a form of
charismatic donation that both *externalises’ resources in the act of
giving and ‘dramatises’ (brings into the present through mimesis)
the actions of a biblical congregation. The fact that the writer is

% See, for instance, Mark 10:30; Luke 6:38; John 316; Galatians :13-14; Ephesians g:20.
See also Taussig {19g7:132) on Marx's view of hoarding money.
® Curt Lahti in Word \ f 1 fo Newsietter, 1990 1215,
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appealing {or resources to aid missionary work in the former Soviet
Union indicates further how a sense of urgency in reaching out is
often given an eschatological dimension. The importance of
spreading the Gospel in these ‘Last Days’ cannot be denied, par-
ticularly when it involves missionising a previously communist
regiomn.

Numerous ways exist for narrative depictions of the production
and redistribution of prosperity to be put into practice. As we saw
in chapter 6, the group’s building is itsell a mixture of worship hall
and extensive offices, incorporating various branches of a media
business. Courses on business and finance are taught at both the
University and the Bible School. More broadly, faith is not seen as
relegated to the periphery of society. The head of a computer
company argues the following in a talk given to Christian Student
Front: ‘Preaching the Gospel . . . is a profession, it’s a kind of work
.. .it’s as serious as being president, or more serious . . . il you were
prime minister of Sweden that’s less serious than being UIl
Ekman, and having his job.’'” This outward-oriented'' view of the
Christian’s calling is reinforced by a lawyer, talking to the same
group of students: “One is accused [by one’s colleagues] of being
out for a career and being out to earn money . . . It’s very simple
... God loves people who have careers . . . God loves people who
have success. God wants you to have success, wants you to have a
carcer.” Thus: ‘Instead of travelling to India . . . [one should] take
ajob...bea Christian at one’s workplace . . . be a light, a witness
for one’s workmates . . . When they meet such a Christian, they are
encountering the Holy Spirit.'? In this latter example, the
Christian is evangelising not through preaching, but through a
form of embodied witness that illustrates the generic foundations
of the exemplary life. The power of the Spirit is mediated through
the actions and demeanour of the born-again worker.

Activities of work and of worship are often conflated by Faith
adherents, and encapsulated in the phrase ‘spiritual career’. The
idea is that Christians should develop themselves in a goal-directed
way, thus ascending in a hierarchy of charismatic influence. Such

' Christian Student Front meeting, Tape =2, 1987.
""" Compare Wilson (1973) on religious movements’ responses 1o the world.
'z Christian Student Front meeting, Tape 4, 1987.
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influence can be exercised through ministry itself, but can be
expressed in multiple other ways that actively appropriate the
secular world and its resources for Christian purposes (Coleman
1995). One man, who combines his work as the pastor of a small
Faith church in Stockholm with a job as a financial consultant,
argues:'®

We need businesses in Sweden which are sieered by the Holy Spirit. It’s
frightening to look at the Swedish business world — the most ungodly cat-
egory in the whole of Swedish society. Sweden is one of the world’s richest
countries . . . and there sit a load of ungodly old men who keep hold of
all that money . .. Think if God could take over Volvo, for example. . ..
That would be wonderful, wouldn’ it? . . . [With] spiritually anointed
people who led Volvo, and all their billions . . . we could send out Volvo
missionaries to the whole world.

The Spirit is not seen here as anirrational alternative to the relent-
less logic of the secular world of business, but rather as an invalu-
able aid in the correct deployment of Swedish economic influence
on a global scale. The sense that spiritual, material and rational
realms are complementary — even, at times, co-extensive — is rein-
forced by an extract from a manual describing the Word of Life
Bible School. Beside a picture of a young, suited computer special-
ist, who is shown standing in front of a technical exhibition, the
caption reads:

Back to work after Bible school, Lennart Pedersen, with a leading posi-
tion in an international company, risked his career when he 1ook a sab-
batical career to come here. “The Bible school taught me many spiritual
principles which Thave applied in ry work’, he says. ‘Now, my job is going
better than ever.”

Some believers start up businesses as a means of building a career
combining spiritual and material development. For instance, 1
interviewed a number of people who worked for a telephone sales
company staffed entirely by Faith adherents, which had been
founded by 2 member of the congregation. The nature of the busi-
ness, appropriately enough, involved the deployment of words
in order to achieve success. At times during the work-day, secular

" Christian Student Front meeting, Tape 3, 1987.
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language was replaced by spiritually charged speech. As one
worker put it: “You could sit and pray and rattle off tongues as you
wanted’, while she often told hersell: ‘And now I demand in Jesus’
name that I'll get ten things sold this hour so I'll get a good com-
mission, kind of thing.’ Even the language used to describe entre-
prencurial action must be carefully deployed. When two brothers
bought a small fast-food kiosk, one of them asked Johan, an inter-
viewee of mine, what he thought of the venture. Johan told me that
when he said he felt the brothers had paid too much for the busi-
ness, ‘they reacted to that and thought that 1 gave “negative con-
fession” over the kiosk’.

Engagement with the group can itself involve an act of financial
faith.'* Bible School students have told me how many of them
worked part-time to support their studies, but others trusted in
God’s beneficence. One student said: ‘[You] should have faith in
yoursell, or you should have faith in your own faith, so faith
becomes like an assurance of things one cannot see. It means that
il you stand sufficently long in faith the invisible will become
visible.” She adds: ‘People say “I stood in faith for a car or suit and
I got that and that and that”.” Another person who, in fact, left the
Bible School before finishing her studies stated, with much irrita-
tion, that she had shared a house with a fellow student who was
always short of money, and that: ‘Each time I gave her money or
asked her to share a meal she said “God you are good, you
answered my prayer” . .. She never accepted that it was I who gave
her money out of sympathy —it was always God who had sent me.’
Taking risks is itsell akin toa form of positive confession, expressed
in action, and indicative of ambition as well as faith. A member of
the congregation told me how he had decided to move into a larger
house, even though he knew he could not really afford it, since a
bigger home would represent a measure of his aspirations for
himself and his family. He showed similar drive in his work life,
converting a training in both theology and advertising into a career
running a newspaper devoted to publicising developments in the
Faith Movement.

"% Of course, Christian missionary history is full of exaraples of believers who have trusted
m God’s beneficence {see, for mstance, Sundstedt 1972).
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This lack of embarrassment about money can be felt in many
dealings at the Word of Life itsell. Shortly before a sermon, a
member of the group may spend some minutes explaining the
importance of giving as much money as possible toa prcject before
donations are given. Sermons themselves occasionally deal exclu-
sively with money. One Sunday morning, for instance,'” a pastor
outlined the expansion plans of the group, reminded the congre-
gation of its obligation to tithe, and instructed each person to turn
to their neighbour (2 common practice during sermons) and
affirm: ‘You and I are stewards.” Outside the hall where services
take place is a large shop in which videos, audio-cassettes, books
and specific consumer items, such as jacket pins carrying the Word
of Life logo, are for sale. The extensive literature the group pro-
duces in the form of newsletters and magazines is full of adverts
giving reduced prices on goods, and includes testimonies of the
economic (and other) miracles members have experienced in the
past month. For instance, the {ollowing appeared in a Word f L fe
Newsletter under the title ‘Hundred-fold Harvest™:'®

At a meeting there was a sermon about God as the God of plenty. Two
collections were taken up. On the second one Tfelt that T should give my
last money. | needed it. In any case T put 50 crowns [about 4 pounds ster-
ling] in and thought T had 10 left. When T came out T had the 50-crown
note left and rmust have put the tenner in instead. But in my heart T had
given the 50-crown note away. The same day 1 went into a video shop. As
I stood there a man came in and said: “Lucky that youre here. You see
my wife and 1 decided this morning to give you 5000 crowns!!’ T was so
happy at this 10o-fold harvest that T witnessed about Jesus 1o everybody
standing around rme and on the way out. God is good!

We see here how a sermon leads to inner conviction, followed by
action. The motivation of the person is not only tested, it is also
measured — and found to be worth ‘50’ rather than ‘10’ Giving
is rewarded by receiving, not from the original recipient (in this
case, the group itself) but from two people who may or may not
be strangers to the narrator but who themselves feel an urge to
give to him. The reward is an impressive return on the original

" Sunday-morning meeting, 11 September 1994 "6 Pyord | f L fe Newsletter, 1987 3012
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investment, and the event as 2 whole is converted into immediate
testimony (in the shop) and subsequently a narrative reproduced in
the newsletter.

Quite early on during my first fieldwork period at the group, 1
experienced an example of such giving in a way that, at the time,
I found rather puzzling. | had turned up as usual one evening to a
mid-week service. I was a few minutes early, and along with others
in the crowded hall 1 sat down, looking round for people 1 knew
while listening to the background piano music being played on
stage. At first, | hardly noticed the elderly woman sitting next tome
but then she touched me on the shoulder and smiled. She
explained that she was very short of money, at which point I won-
dered if she was going to ask me for some. In fact, the opposite was
the case. She explained that God had blessed her by giving her the
equivalent of a little under 20 the day before. God had also told
her, apparently, that she should give halfl of the money to someone
else whom she would meet at the service. That person was me —
not somebody she had ever met previously, but the person who
happened to sit next to her. She opened a purse containing two
notes and handed me one of them. After considerable internal
debate, I decided to accept the money. I felt I could not oppose
what she clearly believed was a divinely instituted act, so I rather
sheepishly put the note into my back pocket and tried for some
time to forget that it was there.

Many of the personal investment decisions detailed above echo
those made byleaders of the group. The decision to build new, pri-
vately owned premises in the mid-1g80s undoubtedly provided a
test of the ministry’s ability to gather resources. A woman who
worked in a hotel located near to the Word of Life and who regu-
larly went to its meetings told me proudly in 1994 that the ministry
was ‘unique’: it had had no money when the foundations of the
building were laid, and yet the prcject had been completed. Here,
she said, as in other tasks, Faith Christians showed their capacity
to ‘believe forward” sufficient money to accomplish vital goals, both
by prayer and by taking the decision to spend resources that would
surely appear. The impression of risk-taking in the name of con-
stant progression appears also to be confirmed by the work of a
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local economist, Lars Falting,'” Falting argues that the Word of
Life has often appeared to be lacking in money and yet has contin-
ued to invest in large-scale prcjects. Taxes due in April 1990 were
paid a number of months late, and a year later the group was taken
to court because of unpaid bills. Indeed, in July 1991 the Word of
Life apparently paid no wages to its staf.'® Similar evidence of
financial difficulties came in 1994 when the group sold its local
radio station. At the same time, the rhetoric and reality of expan-
sion have continued throughout the group’s short history, and as
yet show few signs of abating.

THE CHARISMATIC GIFT

How, then, are we to interpret Faith practices of investment in the
light of a wider argument about the creation of a globalised,
charismatic identity? Let me begin by restating the point that
money clearly acts as one among a number of ‘measures’ of faith
and associated agency. The numbers of souls saved, bodies healed,
resources collected, countries visited and churches started in this
evangelical economy are the sukject of constant appraisal, and are
located within narratives of inexorable progress and growth. An
example is provided by the collection that is taken up at every
meeting. A report on the 1986 Faith conference talks of how, one
evening, 100,000 crowns were raised for a big television prcject run
by Lester Sumrall.'” Then Sumrall himself spoke in support of an
offering to the Word of Life’s new building. The next day, the
amount collected for the building was announced — well over a
million crowns — to considerable acclaim {rom the congregation.
On such occasions, a double-edged form of assessment seems to
be going on: the amount gathered represents a collective achieve-
ment of the group in support of a shared precject, and is spoken of
as demonstrating what can be done i’ enough faith is present. In
addition, it acts as a measure of the charismatic drawing power of
Sumrall himself, who can be shown to have marshalled such
resources from those who have come to hear him speak. Sumrall

'" See the front page of Lpsala 2 ya Tidning, 29 February 1992
'# Falting’s claims that no wages were paid were denied by UIf Ekman in a letter to Lpsala
Mya Tideirg on 2 March 1gg2. 19 Reported in Mord f L fo Newsietter, 1986 4£210-11.
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can then be compared with other ‘world-wide’ Faith preachers in
terms of the size of collections he attracts.?’ These ‘spontancous’
forms of giving oriented to a specific prcject or person have rather
more symbolic resonance than the practice of tithing, which is rec-
ommended to congregation members but not enforced. As an
interviewee said of tithing: “We’ve never done it. They teach about
it, but we’ve given so much anyway.’

Key tosuch a system is that people — whether ordinary members
or internationally known preachers — cannot rest on their laurels:
the presence of the Spirit in the sell should be monitored all the
time. Believers are supposed both to guard against doubt and to
seek evidence of continuous personal growth in God, the source of
all prosperity. Money cannot be stored and rendered immobile,
just as in a sense Sumrall is only as good as his last collection or the
Christian entrepreneur is only as good as his or her last deal. In this
context, giving more than one can afford — to the congregation, to
a friend, to an unknown other — makes perfect sense: it keeps
money in circulation through a form of sacrifice that is oriented
towards future, potentially unlimited reward; it permits assessment
of the effects of one’s action on the world; and it helps to render
material one’s inner state of faith. Money is both an index of inter-
nal spiritual power and a medium for gaining the resources needed
not only to lead a comfortable life but also to disperse faith among
NUMErous recipients.

Ideas concerning the workings of money link with other
attempts to seck systematic principles that both describe and
control divine force immanent within the sell.?' For instance, prac-
tices associated with money resonate remarkably well with linguis-
tic strategies and forms of verbal self-okjectification employed by
believers. We recall that Faith adherents frequently regard sacred

# Inthelight of later discussion, it is worthwhile noting here David Harvey's (198g:100] dis-
cussion of Marx’s view of money i Gepital *Money lubricates exchange but above all 1t
becomes the means by which we typically corapare and assess, both before and after the
fact of exchange, the value of all commoedities.”

Heelas {199g) notes that some New Age ideas also stress empowerment and prosperity.
He sees Norman Vincent Peale’s positive thinking as mediating between a characteristi-
cally New Age search for what lies within, and a moere cormonly Christian, theistic
eraphasis on what lies beyond the person. His argument draws partly on two texts that
are particularly relevant to Faith ideas: Biggart {198g); Brormley and Shupe {15g1).

4
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words as ‘thing-like’ in their autonomous force and their produc-
tion of tangible results. Keane (1994), referring to his work on
Sumba in eastern Indonesia, similarly describes the okject-like
qualities of ritual words and their ability to become detached from
the particularities of speakers and events. In the Indonesian
context, the power of ritual speaking derives from appearing to
repeat verbal types grounded in an ancestral past, so that ancestral
agency is echoed and evoked. Word of Life sacred language is also
otject-like, but derives its power and protection against the contin-
gencies of the present not from ancestors but from a notion of the
living and active influence of God, embodied within and rendered
active by the believer’s practices of reading, listening and speaking.
And, just as words atrophy if they remain stored in a text or lodged
only in the memory, so money is made (re-)productive by being
removed from a bank account and sent out into the world.
Keane’s piece argues that the successful corjoining of words and
things on Sumba helps portray transactors of exchange as bearing
an agency that transcends physical individuals. He states this in the
context of arguing that assumptions concerning the boundaries
between persons and things have, since Marcel Mauss (19go), been
challenged by theories of exchange. It is this last issue I wish to
discuss in detail — and more specifically the notion that the use of
both language and money in a charismatic context can be recon-
sidered in the light of Maussian analysis.?? In developing my argu-
ment, | am not suggesting that direct parallels can be drawn
between contemporary Swedish charismatics and the ‘archaic’
contexts described by Mauss (for instance Melanesia, Polynesia
and the Pacific Northwest). Such an approach would hardly do
justice to ethnographically contrasting notions of sociality, identity
and material culture. However, a Maussian perspective can be used
to encourage reflection not only on processes of circulation in any
given context, but also on the nature of the relationships that might
exist between human participants in relations of exchange. A par-
ticular feature of the approach, of course, is a focus on okjects
which mediate between people engaged in such transactions

(Carrier 1995:viii, g).%

22 For some of this argument, see alse Colermnan in Cannell and Green {forthcoming).
2% Some of the following uses Carrier’s {1995 excellent suramary of Mauss.
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Mauss’s underlying thesis is that archaic societies differ greatly
from industrial, commercial ones in defining persons, okjects and
groups as well as their mutual connections. Economic and other
social relations are closely meshed at the more archaic end of the
societal scale, just as people are largely indistinct from the groups
to which they belong. Otjects themselves are not considered to be
entities independent from people. In such contexts, a gift cannot be
truly alienated {rom the donor since it retains some part of their
spiritual essence or identity. The recipient is therefore under moral
obligation not only to receive a present but also to make a return
(Parry 1986:453-8). Indeed, the giver acquires a kind of superior-
ity over receiver, since a form of indebtedness is established (see
also Gregory 1982; Thomas 1991:14). As a consequence, the par-
ticipation of the person in the okject creates an enduring bond
between transactors who are reciprocally dependent.

By way of contrast, industrial and commercial societies encour-
age the spread of alienated, mass-produced okjects and transient,
impersonal transactions. Various reasons can be put forward to
explain such a shift. A view of the autonomous self’ has emerged
in the West over the past few centuries. At the same time, economic
relations have become increasingly differentiated from other kinds
of sociality. Exchanges which previously contained aesthetic, relig-
ious, moral, legal and economic elements have been stripped down
to their purely economic aspects, and so unique ceremonial valu-
ables have, in effect, been transformed into depersonalised money
(Parry 1986:457; see also Keane 1996:72). Just as people are seen as
having an identity distinct from social groups, so okjects are not
regarded as having any substantial relationship with their owners.

As writers subsequent to Mauss have pointed out, such develop-
ments do not mean that gifi-giving as a means of cementing social
relations has lost its significance in contemporary societies. Carrier
(1995:14) remarks, for instance, that people have tended to con-
struct two putative spheres of existence in their lives; impersonal,
utilitarian ‘work’ versus personal, affective ‘home’ (and leisure).
When commodities are appropriated as gifts they cross the boun-
daries between these two spheres and must be subordinated to
the individual emotions of the giver. The ideology of the purely
disinterested gift, one that does nof entail overt compulsion to make
a return on behall of the recipient, has developed in symbolic
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opposition to the overtly interested relations evident in commercial
and market contexts (Parry 1986).

The validity of Mauss’s evolutionary perspective can be
debated, but here I am more interested in using some of his ana-
lytical categories to reconsider my material on Faith Christians,
and in particular the connections that are evident between charis-
matic identity, okjects (or okject-like substances) and exchange. By
invoking the Maussian framework, we are immediately forced to
consider the fact that Faith principles do not emphasise strong
boundaries between economic and other realms of existence; il
anything, these realms are sell-consciously reintegrated as a means
of asserting the universality of spiritual laws, just as the distinction
between ‘persons’ and ‘things’ is not always clear. In contrast to the
‘archaic’ examples discussed by Mauss, such integration derives
special significance from its challenge to a powerful mainstream
model (or at least ideology) of differentiation between spheres of
economics, religion, kinship and so on.

Let me apply aspects of the Maussian framework to Faith uses
of language before I return to the uses of money. We have seen that
charismatic words, like okjects of exchange, are activated — put
into a kind of verbal circulation — to take effect. They have a
quality unusual in Western contexts in that they are regarded as
possessing okbject-like characteristics that allow them to be
removed from the person whilst retaining a semi-autonomous exis-
tence. Such existence is semi-autonomous not only because words
are directed at recipients, but also because they retain an
objectified element of the charismatic identity of the speaker or
writer. Clearly, the recipient of language is not expected to reply
with an equal or greater number of words, and is not ‘in debt’ to
the speaker in an obvious way. However, one who deploys sacred
language expects a return on his or her linguistic investment. That
return involves a beliel that the words have taken effect, made a
difference to the world in a way that can be assessed and thus
attributed to the spiritual agency of the speaker (recall, for
instance, Morris Cerullo’s description of his words as fertile seeds
which produce people pregnant with truth, quoted in chapter 7).
To externalise sacred words that have been stored internally is not
merely to communicate in semantic terms; it is also to re-create
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and extend one’s persona through offering an aspect of the self to
others — an aspect that is never truly separated from the giver.* It
is therefore notable that those who pronounce most effectively at
meetings tend to be leading pastors or evangelists, and it is they
who attract the most narratives subsequently detailing the effects
of their words. Sermons are in certain respects akin to gifts that, in
a Maussian sense, illustrate the mutual constitution of the born-
again person and ‘thing-like’ words. They are not ‘pure’ gifts, of
course, because they do expect a return. Overt or assumed appro-
bation contributes to the further development of a reputation as a
powerful charismatic personality. Verbalised spiritual agency is
therefore ‘expansive’ in two interrelated ways. It not only has the
potential to travel vast distances, it also reinforces and builds up the
charismatic persona of both donors and recipients.

In a similar way, the giving of money by Faith Christians is an
externalisation of the sellf —not in words but in financial resources
—and the sign and measure of money’s inspiration is usually the
interest it has acquired in the process. Ekman enhances his repu-
tation not only by sermonising, but also by showing that he can
take risks in spending considerable resources to build up his minis-
try, or even in donating money to prcjects run by other Faith
groups.?” At times, of course, we see how one medium of exchange
(the words of a preacher) is effortlessly converted into another
medium (money) as congregations respond to requests for dona-
tions. On a much smaller scale, the elderly woman’s decision to
hand me halfl of the contents of her purse was not, I came to
realise, a disinterested gift to a young man who possibly looked a
little underfed. In fact, she was practising a form of giving that di/
expect a very specific return, and 1 was a somewhat unwitting
vehicle towards achieving the payback that she desired.?® Mauss’s
‘archaic’ gift suggests a model whereby participation of the giver in
the okject creates an enduring bond between donor and recipient.

* Occasionally, as we have seen, the self 15 both donor and recipient of the verbal gift.

% Ina sermoen at the Word of Life, Lahti{3 April 1987) talked of how Fkman ‘sowed’ 10,000
dellars mte Sumrall’s television work, partly m corder te gan benefit for similar opera-
fipns Tun by the Word of Life.

% Compare Ekman’s statement in a Word | f £ f2 Newsietter {1905 3:2): ‘Pray for Russia! Pray
for our Missionaries! Help us help Russia, and God will help youl” The aid to Russia s
rewarded not by Russia, but by God.
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The woman, however, was not expressing or creating a permanent
tic between me and her; rather, she was extending her divinely
charged gift into a world where an wnknown other could be the
apparent recipient of her donation, and where the primary
beneficiary would be herself. She, after all, would gain interest on
the original investment according to the laws of spiritual increase.
A commodification of the spiritual sell (embodied in a banknote)
in one respect was an attempt to reappropriate her okjectified, aug-
mented spiritual force in another. God, a joylul giver, would recog-
nise her own divinely inspired act and reward it accordingly. In
practice, I do not know whether she subsequently received a suit-
able financial recompense from her investment. However, as an
English visitor to her church, I was perhaps a fitting recipient of a
gift aimed at extending the donor’s spiritual persona into a much
wider sphere, that of an unbounded, potentially global, sphere of
influence.”’

The speaking out of words and the giving away of money are
therefore akin to each other in the way they provide means of
reaching into a world of opportunity as well as threat. Both actions
pervade many arenas of human action — overtly ritualised and
apparently everyday, carried out in solitude as well as in public,
engaging fellow believers as well as those as yet unsaved. Just as
money is to be kept flowing, so words can only become living and
gain power when spoken and thereby tested against the contingen-
cies of the present. An aesthetic of constant movement combined
with growth is common to both, just as the giving of money as well
as the broadcasting of the sell in language extract the charismatic
‘essence’ of the person and render it available to others. That
which is most sacred and transcendent within the person, spiritual
power, is also that which can be made most accessible to outside

2" Compare Kramer {1958a; 1998k), whose analysis of a Faith church in Brazil indicates
considerable similarities of practice with the Word of Life. Comareff {1985:235) shows
that African Zionist understandings of cellection implies an accurmulation te the self -a
roeans of regaming control of the self in the gift —rather than an alienation from the self
iraplied by conventional Christian ideals {ses alse Kiernan 1988). Yet, if the Zionists
described by Comareff provide persemalised contributions to the fund of power of the
cellectivity {akin to Werd of Life collections during services), the gift-giving 1 describe
here1s much moere eriented towards a form of self-realisation through denation, often to
mdividual and unknown others.
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appropriation. At the same time, the manner in which the self is
externalised and reabsorbed tells us much about the nature of
social relations articulated in this evangelical culture. An ideclogy
of uninterrupted flow and reception is reinforced by the global
charismatic habitus in combination with particular ways of struc-
turing linguistic and financial ‘transactions’. The demeanour of
adherents, at least in public contexts, usually corresponds with
idealised forms of positive self-presentation and mutual compre-
hension. In addition, the constant flow of people through confer-
ences, workshops or even ordinary services encourages social
encounters that are governed by generic modes of charismatic eti-
quette and maintained between people who often remain relative
strangers to each other. My own intense but anonymous and short-
lived encounter with the elderly woman was hardly unusual. It is
surely also significant that Faith evangelism is one that is designed
to use communications technology. Electronic media contain and
transmit okjectified words of speakers (or writers), but divorce the
‘giver’ from immediate interaction or dialogue with the ‘receiver’.
At times, of course, the believer can even imagine an audience or
sct of ‘receivers’ where none may exist.?®

The beauty of such a system, then, is that the recipients of char-
ismatic gifts are frequently constructed as merely passive, generic
others: the idea of a recipient is necessary to the system, but such
a person often does not need to be interacted with on an intimate
level. Ekman (1989:106) describes them as ‘channels’ through
which God provides bounty to the believer. In ‘broadcasting” words
and money, the charismatics I describe are opening themselves up
to criticism from a secular world that regards such actions as both
aggressive and needlessly upsetting to the evangelised, but various
means exist to insulate the viewpoint of the speaker/writer/donor.
An attempt to convert the other or transform the world through
such means is not merely aimed at saving a soul or benefiting
another believer; it is also an attempt to convince, or even recon-
stitute, the charismatic persona of the self. Yet such reconstitution

% As Alfred Gell {1988) has remarked in a different context, ‘magical’ thinking in out society
can be efficacious not only because t 35 Imaginatively compelling, but alse because it
cpens up ideal Tealms of possibility towards which peeple can strive using prescribed
action.
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does not depend upon the existence of stable social relations.
Donors and recipients are not bound by the need to maintain
repeated acts of reciprocity, while rewards for gifts are ofien per-
ceived to come from third parties. Indeed, the fact that the group
and the Movement as a whole are mobile and dispersed lends a
kind of enchantment to such ‘stretched’ social action because it
can appear to extend agency into distant spheres of influence.

In circumstances where personalised okbjects and okjectified
persons are being constructed, the specific qualities of money as
both ‘matter and sign’ (Keane 1996) frequently come to the fore.
The money which accumulates in white buckets during collection
provides tangible proof of financial clout. At the same time, money
can move easily from ‘concrete particularity’ to ‘abstract univer-
salism’ (Taussig 1997:1531). Both Simmel and Marx associate money
with the growth of individualism and potential destruction of
community. Harris (1989:234) also notes, however, that liberal phil-
osophy sees in money the advent of rationality in human behavi-
our and the {reeing of humans from the shackles of dependency.
Such a view is echoed by Simmel’s notion that money can promote
awider and more diffuse sort of social integration —an enormously
expanded social universe. Anonymous and impersonal, money for
him measures everything by the same yardstick and so can act as a
condition for the extension of the individual personality and
expansion of the circle of trust (Bloch and Parry 198g).

The parallels with the Faith Movement are clear: in the puta-
tive global charismatic economy, the deployment of both language
and material resources such as money ideally provides individual
members, no matter what their circumstances or culture, with the
means to assess themselves according to apparently neutral, uni-
versal criteria (cf. Harvey 1989:102). The investment of positive
confession and/or money in acts of faith provides the route to
rational and measurable possibilities of sell~transcendence. The
sacred and the material become not antithetical but mutually
dependent in the sense that the religious ‘community’ of faith is
also an internal market of striving individuals, each keen to further
their ‘spiritual careers’, and each keen to use whatever resources
are available to extend into an anonymous world whose transfor-
mation implies that investments of the sell in the world are never
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truly alienated. Money, like words, provides the possibility of self-
abstraction and circulation away from a sharply defined, limiting
social fabric (Comaroff 1985:144). Both, of course, can easily be
translated into meanings or values appropriate to different parts of
the world, and in this sense speaking in tongues is the most generic
verbal medium, equivalent to the unfettered flow of global
finance. Both are infused with an even more abstract vehicle of
power, the Holy Spirit, that is located in but not bound by the
physical person and thus allows an unhindered extension of the
evangelical will (Johannesen 1994; Austin-Broos 1997:121). Thus
the charismatic gift is one that appears to combine elements from
two ideal-typical worlds. A generic aspect of the person — the
power of the Spirit — is transferred into such mobile media as
words and money, and made available {or appropriation even by
unknown others, consumers in the global charismatic market. Yet
such action is located within a social and cultural framework that
encourages the donor to seck, even imagine, divinely derived signs
that indicate the influence of such expansive but never entirely ali-
enable agency.®

AGENCY, FOWER AND FERZONHOOD

In this and previous chapters, we have seen how, in Faith ideology,
abounded, uncreative, idiosyncratic, fleshly self exists alongside an
apparently limitless, reproductive, universally shared persona.
Believers often describe being born again as a process of sell-
empowerment, as they learn to draw on internalised spiritual
forces to “conquer circumstances’ and gain a sense of control over
near and distant events. However, from a social scientific perspec-
tive, the apparently dual nature of charismatic identity brings
different questions of agency into stark relief: to what extent, one
might ask, can the believer claim the authorship of externalised
actions and language that are perceived to derive their power from

# Infact, Appadurai {1g86:12-15) argues that the social scientific tendency to oppose ma-
teralisra and religion, market exchange and reciprecity, ‘okjectification of persons’ and
‘personification of things’, exaggerates and reifies boundaries between gifts associated
with small-scale sclidarities, on the one hand, and coraredities cornbined with expan-
sive capitalist economiss, on the other
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a transcendent, generic source?® After all, believers often see
themselves as becoming mini-versions of powerf{ul preachers or of
biblical figures, so that success{ul leaders create others in their own
spiritual image; open books and open gestures convey the same
message — that of complete accessibility in the transference of
truth and power (cf. Forstorp 1g9g2:135). Given the rhetorical dislike
of mediation (or at least mediation that distorts its message),
leaders are seen as important vehicles for divine power, which they
should convey in abundance to others without interferences from
bounded flesh or confused intellect.

Keane (1997:7) talks of the Western inclination to locate agency
in biologically distinct individuals. He goes on (ibid.:24) to discuss
some of the analytical problems associated with adopting such an
attitude on Sumba. In eastern Indonesia, ritual speech illustrates
the uncertainty of attributing agency because of the way it indi-
cates the ambiguous authorship of spoken words: they are asso-
dated at once with the speaker and with the ancestors. Other
ethnography from non-Western contexts — much of it written, of
course, with Mauss at least partly in mind — questions the univer-
sality of mainstream, Western ideologies of autonomous agency
and personhood. Busby (1997), for instance, compares ‘permeable’
persons in South India with ‘partible’ persons in Melanesia.
Despite obvious ethnographic differences between the two models,
both might loosely be characterised as describing non-bounded
‘dividuals’ in contrast to the individuals of the West (Marriott and
Inden 1977; Strathern 1988).%!

My point in mentioning such work is not to compare it directly
with charismatic ethnography but to address the questions that it
poses in the light of Faith experience. The construction of charis-
matic personhood clearly involves a sub-cultural model somewhat
at odds with mainstream Western ideology. Of course, believers

* Austin-Broos {1gg7:265) Taises a related issue In arguing that Pentecostal notions of divin-
ity mherimg n the persen provide an irenic equivalent to Marx's demand that people
reclaim the transcendental God and roake his powers immanent in them all: fJust as
Marx proposed that workers should reowm the alienated God through reowning the state,
so Pentecostalismn has asserted that saints embrace the immanence of God by dissolving
structures of church organization within an egalitarian coramunity of saints.” OF course,
ideclogies of egalitarianism de net guarantes their realisation i practice.

3 Compare alse Kiichler {1988); Gell {1998).
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often think of themselves as individuals. However, much evangeli-
cal practice encourages the externalisation of aspects of the self in
linguistic, material and even gestural forms that are regarded as
extending the person and associated agency into wider realms than
would normally seem possible. To appropriate a phrase from Gell
(1998:229), the charismatic actor is a spatio-temporally extended
person. Significantly, also, spiritual power is an unlimited good: the
Christian does not lose such force from within the self in transfer-
ring it to others, and even il money runs out, words never can.
However, in the global exchanges that make up the market of Faith
ideas, actions and consumer goods, some people possess more
widely diffused agency than others. If' charismatic reputation can
be seen as a form of evangelical symbolic capital, it gains value not
through exclusivity and limited availability but rather the precise
opposite. Ekman, Cerullo, Copeland and others are powerful
because their words and actions are demonstrably appropriated by
consumers separated by vast territorial and cultural distances,
often in the form of electronic media designed to mass produce the
image and the power of the charismatic leader (see also chapter
7).% The value of the charismatic person is created through the
transferability and exchange-value of communications which
contain metonymic contact with the original speaker/writer:®® The
Faith Movement provides a context where such leaders do not hold
fixed places in a hierarchy of redistribution, but must constantly
prove and recreate themselves within a global market of accumu-
lation, redistribution and consumption of charismatic resources.

2 & recent work edited by Werbner and Basu {1998:21) on Sufi cults also explores the
connections between embodied chamsma and the creation of wider-reaching sacred
topegTaphies.

Percy {1908:10) reiterates the Weberian point that charismatic leaders can act as cbliga-
0Ty passages through which the best blessings flose. Certain people become key points or
agents M a distributive power circutt (Ibid..12). Corapare alse {Ibid.1g) his staternent that:
‘Charisma 15 a demimating nedal peint n a circutt of power, which 15 alse a place of
liraited exchange for believers. They must be willing to shed materal or ideclogical
bageage and suspend belief above reality, but in return for this they receive power thern-
selves, and feel blessed. The rere you give, the more you get.”

o
b



CHAPTER NINE

Contesting ihe nation

In a country where religious matters do not customarily make
front-page news, the Word of Life has attracted extensive and dra-
matic coverage in the Swedish media. Attention was particularly
focussed on the group during the 1980s, when Ekman became a
nationally known, even notorious figure. He was described in the
press as, among other things, a ‘shaman’, “God’s capitalist’ and the
leader of a ‘hidden Religious Right’ (see Coleman 198g:166—=212).
Faith adherents are regularly depicted as either passive, brain-
washed victims or active aggressors against those deemed to have
insufficient faith, particularly the poor and the sick. In chapter g, 1
noted that at one point the Movement was even linked to a suspect
in the Palme murder trial: a more potent metaphor of threat to
national security and values could hardly have been presented to
the Swedish public.

During the 1980s, the Archbishop of Sweden released two
‘Statements Concerning the Word of Life’ which captured some-
thing of the tone of the wider moral panic surrounding the group.!
He referred to spiritual movements ‘born in foreign environments
... often foreign to our own Christian interpretation and tradition
of faith. Among these movements there is one which is closer to our
own Church than others. 1 refer to the tendency which is often
called Prosperity Theology and which describes itselfl as the Word
of Life or Faith preaching’ This tendency is described as causing
‘splits, confusion and arguments’ in the Church’s congregations,

! Publicised in the press in March 1986 and July 1987. Reproduced in Wikstrém
{1988 g-15).
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just as it encourages ‘fanaticism’ and possibly leads to individual
depression. The notion that ‘correct faith is always rewarded with
economic success, bodily health and earthly happiness’ is regarded
as unbiblical. These comments express concern over the psycholog-
ical as well as theological dangers represented by the group, invok-
ing a desire to protect the integrity of both country and Church.

Although many Word of Life members claim to avoid the
secular press and are sometimes erjoined by pastors to do so, most
are well aware of the presence of unfavourable media attention in
local and national contexts. Yet the effects of widespread criticism
cannot be regarded as entirely destructive or disheartening.
External condemnation of Faith practices permits believers to see
themselves as fighting against a powerful and ultimately demonic
‘Other’. T have often been told that “Satan is scared’ of the power
of the group; that he is focussing his attacks specifically on those
who have spiritual power in the country. Furthermore, by answer-
ing critics through writing articles and letters in the national press,
appearing on television and speaking at public meetings, Ekman
has been able to place his agenda before an audience much wider
than those likely to go to church or purchase Faith products.
Ironically, he has increased his reputation among adherents as a
man of influence precisely through the opportunities presented by
hostile media.

In the process of justifying the group either to outsiders or his
own supporters, Ekman frequently takes the opportunity to con-
textualise Word of Life practice specifically within Swedish tradi-
tion and culture. The Faith Movement is presented as a means not
only to transform the country, but also to restore it toits proper role
as a nation blessed by God. Such narrative emplacements, which
celebrate the virtues of locality and patriotic attachment, may
appear to contradict much of what I have said so far concerning
the creation of a globalising orientation. I shall argue, however,
that Faith rhetoric appropriates symbols of nationhood in a way
that is entirely appropriate to an imaginative construction of the
possibility of translocal influence and empowerment. In effect, the
evangelical idea of ‘the nation’ is seen to constitute a framework of
action and identity that gives meaning to but does not undermine
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otherwise placeless and generic principles of Faith. T consider
Robertson (1992:58) to be correct in his assertion that the preva-
lence of national society can be taken as an aspect of globalisation.
We must also realise, however, that ideological constructions of
global activity and of nationhood not only change over time, but
also are likely to have sub-cultural dimensions such as those we see
in specifically charismatic understandings of the connections
between the national and the global.

We begin by looking at how the Word of Life has been labelled
by outsiders as a threat to many aspects of society, not least those
associated with the “Swedish Model” discussed in chapter 3. The
focus then shifts to Faith responses to such criticism, including a
consideration of charismatic constructions of nationhood. Two
important points should emerge from the analysis. First, that the
ideology, organisation and rhetoric of the Word of Life can easily
be made to look anomalous in the Swedish context. Second, that
the group may at the same time embody many of the forces of
change and transformation that are evident in other spheres of
society. Faith practice and ideology can therefore be seen as threat-
ening to so many people in Sweden not only because they repre-
sent ‘matter out of place’ in the context of powerful mainstream
representations of the nation and its institutions, but also because
they point to a distinctly possible future — one where previous
understandings of nationhood and identity can no longer be sus-
tained in recognisable form.

CONTROVERSY

Journalists, theologians, doctors and worried relatives of adherents
have found common cause in condemning the Word of Life. At a
meeting arranged in 1986 by the Uppsala Mission Covenant
church, designed to bring together political and religious constitu-
encies, the Communist Party representative even remarked on the
similarity between her own views and those of the Christians
who were present: ‘It’s a question of the same morality, the same
understanding of democracy.” Press coverage has ranged {rom the

2 See Colernan {198g:174) extract taken from unpublished minutes of the mesting.
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Figure 4 A sample of the graffiti placed on the exterior wall of one of the
Word of Life buildings, in 1986—7. Between the inverted cross and the
666 sign is the phrase "Word of Death Rules!”

often sober reflections of broadsheet newspapers to the humorous
depiction of Ekman in satirical magazines. Sermons have been
preached on the dangers of focussing on God as a source of pros-
perity, while academic studies have attempted to understand the
theology, psychology and politics of adherents.®> The controversy
surrounding the group made its literal mark on Uppsala when, one
morning in October, 1987, people woke up to find such slogans as
‘Word of Death’, the 666 sign and ‘Hang Ekman’ daubed on
walls around the town, including those of the group’s premises
(Figure 4). Insulting graffiti have even been introduced into virtual
space: the web pages of the group are frequently penetrated by
hackers who overlay the text with alternative imagery. One recent

? Perhaps thirty or so academic or serni-academic reports have appeared so far The best-
kneown are prebably the followng: Hambre et al. {1583); Fjuvgo et al. {1g85); da Silva
{1985); Lindhelr and Brosché {1986); Brandell et al. {1986); Nilsson {1988). Forstomp’s
excellent work on Faith language {which is analytical without beng conderomatory] s
available m English m a contribution to Hansson {1gg0).
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‘re-writing” added references to ‘the Word of Death’, a number of
links called ‘Paradise Lost’” and an inverted cross labelled ‘Satan’.
Besides referring to the ‘brainwashing’ activity of the group
around Europe, the modified text characterised the Word of Life
as a sect, equating it with Scientology.*

Criticism of the group has generally clustered around a number
of recurring themes. Engagement in services has ofien been seen
as potentially threatening to psychological stability. Here, for
instance, are the words of a journalist working for Fykans Tidning,
the national paper of the Swedish Church:®

The meeting began when a young guy went on in a fanatic tone about
Jesus and His works. Then the meeting continued with group songs,
which were very simple so everybody could join in .. . Tdidn’t take part,
but just looked on and was sornewhat surprised when they began to praise
Jesus in tongues or to music. Tt was what one might call rmass-psychosis,
difficult to avoid being pulled into.

The charismatic habitus evident in group worship clearly does not
resonate with that of the reporter.’ We see here and in similar
depictions a common trope in ‘cult controversies’, invoking the dis-
course of the powerless adherent (Beckford 1985; Robbins 1988).
The group’s influence is assumed to be so strong that it can break
down the resistance of the autonomous individual as conceived in
mainstream Western discourse (Barker 1984:1). The adherent
becomes a ‘victim’, absolved of responsibility {or joining a sect or
cult whose attractions would not otherwise be evident to a reason-
able, rational person. Thus Sigbert Axelson, an academic in the
Theology Department in Uppsala University, notes in a widely
read local paper: ‘T have not criticised the congregation and its
members, since they are . . . entirely guiltless and, besides, power-
less.”” An academic thesis (Sjoberg 1988}, focussing on the psycho-
logical problems of people who had left the group, reinforced the
sense that contact with Faith ideas might result in the need for

# This version of the web page was visible at various times during 19g8.

® lssue dated 8 March 1985,

% Daun {1988:326) refers to what he regards as the Swedish characteristic of hiding emo-
tioms In public, asseciated with a lack of gesticulation.

T Lpsals Mya Tidning, 24 October 1986,
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therapy. Indeed, it was supported by a prcject set up in Uppsala by
the Swedish Church in order to aid such people (Wikstrom 1988).5

Ofien, the theme of victimage has been applied not to adher-
ents but to those whom they encounter. A television programme
broadcast in the mid-1980s juxtaposed scenes from the group with
those of a severely disabled woman who stated that she had been
mocked for her sin by Bible School students.” In such depictions,
Word of Life belief in faith-healing is perceived not only to be a
naive alternative to medical science, but also to contain an author-
itarian dimension hardly appropriate to the treatment of vulner-
able members of society. If the imagery of mass psychosis implies
that religious engagement threatens the independent agency and
autonomy of the individual, that which describes adherents as
attacking the weak presents them as exhibiting a ‘surfeit’ of agency
in sukjecting innocent others to their views.

More broadly, the Faith Movement has also been accused of
exceeding the boundaries of social propriety by engaging in polit-
ical advocacy under religious guise. Although group members have
tended not to become directly involved in party politics, Ekman
has sometimes appeared to advocate right-wing governments
before general elections. His book Gud, Staten och Indunden ((God,
The State and the Individual’) (1988) encourages the reader to
vote, but not to support any party that appears to be anti-Christian
in policy, or indeed one that ‘oversteps certain boundaries’
(ibid.:48) in controlling its people through restricting private own-
ership or increasing taxes.'” Although such a point of view does not
specify any particular political faction, it clearly cannot be taken to
support socialism in the Swedish context. In addition, Faith oppo-
sition to abortion and homosexuality, combined with preachers’

% The preject was started in 1987 and originally called R1: 'R’ standing for rdcgiming
{advice’) and ‘1" for ¢ formation. As Lester Wikstrom, the leader of the preject, put it
{1988:5), when Word of Life people met Unification Church or Scientology people ‘they
had had basically sirmilar experiences and could therefore help and support each other’.
Merbers of the prcject participated n an anti-cult netwoerk established across Europe
{Melton 19gg). ? See Colemnan {1g8g:1g1).

Thus Ekman {1g88:50): *God 35 and remains a protecter of private property He 1s net a
mpporter of egoism, bt he supports the right to owmn, and egoism can be found in the
state as well as the mdividual. When a government has an ideclogy which weakens or
attacks or i3 suspicious of or prevents the might to private ownership, God reacts.”
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frequent deployment of military metaphors in describing the
power of faith, makes up a powerlul package that has clear politi-
cal implications. The sense that Faith adherence might be linked
to ‘extreme’ political forces emerged strongly in 1987, when the
group’s decision to invite the South African preacher, Ray
McCauley, to preach in Uppsala led to considerable press specula-
tion as to McCauley’s views on apartheid.

Critical media representations of the group paralleled, and
probably also influenced, attitudes expressed more informally to
me during interviews | conducted with inhabitants of Uppsala who
were not members of the group.'' Roughly half of the twenty-five
people 1 contacted were active Christians, while the other half pro-
fessed no particular religious affiliation or interest. Two features of
these interviews stand out as relevant here. First, I was struck by the
considerable awareness of the Word of Life apparent even among
those people who had no other interest in religion. All but one of
my interviewees claimed to have heard of the group; in contrast,
only one of the non-believers knew, for instance, that a Methodist
church was located in the town.'” Second, 1 found that particular
stereotypical expressions were commonly invoked in response to
questions relating to the group. When I asked why people thought
that the Word of Life appeared to be flourishing in Sweden, many
of the Christians identified faults in their own congregation, as il
the appearance of the new ministry could only be seen in negative
terms. In addition, both believers and non-believers frequently
stated: ‘It’s a sign of the times’,'? implying usually that the Word of
Life was a manifestation of a self~secking attitude that was pervad-
ing all sectors of society. In reply to my asking whether the Word of
Life seemed to be a Swedish phenomenon, almost all informants
replied with disapproval that it was ‘American’ or ‘Americanised’,

The 13 mterviews with non-believers {7 male, & female) were obtamed by snowball sam-
pling from nen-religious friends m Uppsala. Their ages ranged from early 205 to 5os and
they covered a range of occuparions. Twelve interviews focussed on local priests and
pastors of various denominations {though 1 was based in Stockholm and 1 had roved 1o
the south of Sweden). Ages of the clergy {all but one roale) ranged from 25 to 55.
Twelve mentioned the Word of Life, 10 the Pentecostalists, and then knowledge of other
dencramations fell away quite draratically. All who knew of the Word of Life said that
they had read about it in the papers; 2 had visited a service out of curicsity; g had encoun-
tered members of the group at werk. '3 In Swedish: Det txger § tiden.
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and many added that it contradicted ‘typically Swedish’ ways of
acting. If the American way was to promote aggressive forms of
individualism, the Swedish attitude was to avoid either putting
onesell forward or claiming particular virtues at the expense of
others. The significance of such widespread invocation of a
common stock of stereotypes is difficult to assess. Views are clearly
constructed out of the rhetorical desire to emphasise cultural con-
trasts, but also express in personalised, vernacular form a political
discourse of equality through redistribution of resources.'* Similar
trends are noted by Hambre et al. (1985:24) in their discussion of
why positive thinking might actually be attractive to some minor-
ity sections of the population:

Many in Sweden feel that we have a view of the person that is too nega-
tive, where one constantly stresses hurnan weaknesses and failings rather
than abilities. They also say that Swedes begrudge people’s success, that
behaviour is governed by an unwritten law: “You shouldn’t believe that
you arnount to anything.’

The majority of critical reactions to the Word of Life echo those
frequently invoked in Western contexts in relation to New
Religious Movements (Beckford 1985): authoritarianism is con-
trasted to democracy; true spirituality, contained within a religious
sphere divorced from commerce and politics, is seen as antithetical
to business-orientated and politically loaded missionising; medical-
ised methods of healing are regarded as more trustworthy than
irrational faith in divine powers. As we saw in chapter 1, Prosperity
preaching has also attracted some censure in the United States,
especially from fellow Christians. However, a number of features
relating to the controversy have taken particular form and
significance in the Swedish context. Compared to the US or other
European countries such as the UK, Sweden’s population is
extremely small and its degree of religious pluralism is still rela-
tively low. The model of the mega-ministry has counterparts in the
US but none in Sweden, not even within the Pentecostal

" Ingvar Carlsson, a former Social Democratic prime minister, expressed this aim of
equality through economic and social selidarity m a speech given m 1957 to his pamy
Congress: “There 15 no winner unless we are all winners.” See Coleman {19g51163); also
quoted m Milner {1ggo:228).
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Movement. Independent or private education, although present in
Sweden, is still a rarity. The creation of an autonomous and multi-
functional organisation based on evangelical principles may be
protected by important principles of religious freedom, but it can
also be interpreted as an overt challenge to a relatively centralised
and mutually reinforcing religio-political order. The extent to
which the group presents an organisational novelty has clearly
been expressed in some of its dealings with political authorities, for
instance in disputes as to whether it should be granted charitable
status or regarded as too ‘profit-oriented’ to qualify as a properly
religious entity.'?

We saw earlier how North American and Swedish concepts of
the person were sometimes juxtaposed by people in a way that
emphasised differences in self-regard and orientation to others.
Similarly, models of social organisation are contrasted in
significant ways by critics. If the Word of Life appears to embody
an aggressive, market-driven spirituality, it can be seen as the con-
verse of the ecumenical, locally based and socially conscious body
of mainstream Christianity. A widely publicised book by Fred
Nilsson (1988), a minister in the Swedish Mission Covenant, exam-
ined the group as a para-church phenomenon, unrooted in local
contexts and yet with extensive links to similar organisations in
other parts of the world. Nilsson also noted in a later article
(1990:35): ‘The climate for popular movements and knowledge
production in Sweden is increasingly influenced by American
religious businesses.” As an sMF pastor accusing Faith Christians of
lacking local roots, Nilsson expresses in words the sense I tried to
convey in chapter 6 of the aesthetic differences between the older
and newer groups: the contrasts between a culture of ‘place’ and a
culture that explicitly attempts to transcend context in its applica-
tion and influence.

A colleague of Nilsson, and a particularly significant figure in
the context of national debates concerning the Word of Life, has
been Sighert Axelson. When I first came to Uppsala in the mid-
1980s, I was told by university friends that he was the obvious
person to meet for anybody interested in the group. As was evident

" Discussed more fully in Celeman {198g). Considerable controversy also attended the
group’s first attempts to obtain state suppoert for its schoeling prograrames.
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from my first encounter with him, he rivals Ul Ekman in his
energy and drive, and he has come close to becoming a moral
entrepreneur in acting as a catalyst for opposition to the ministry.
Axelson has combined lecturing in Mission Studies at Uppsala
University with membership of the Swedish Mission Covenant
and public support of Social Democratic ideals. He is the author
of numerous newspaper and academic articles condemning the
supposedly right-wing politics, heretical theology and overpositive
psychology of the Word of Life. In addition, he has supervised a
number of academic works on Faith-related issues and partici-
pated in Nilsson’s prcject to investigate para-church movements. In
1986, he was one of the speakers at a government-run workshop
on the political and global role of religion, where he chose to speak
on the Word of Life in the context of a talk entitled “The New
Religious Right as an International Phenomenon’ (Axelson 1987a).
After a visit with academic colleagues to the US to examine the
roots of the religious right, Axelson felt moved to ask (1ggo:10):
‘What kind of organisations are these that are flooding the world?
Have they outflanked the old churches . . . as mission organisa-
tions?” Axelson names Ul Ekman with Ray McCauley, Reinhard
Bonnke and Yonggi Cho as influential leaders of the new move-
ment, along with their North American colleagues. He goes on
(ibid.:17) to identify what he sees as the contrast between American
missionary practices and those considered normative in Sweden:

In New York T bought a handbook for Christian youth who want to work
abroad, help others or gain international experience, The Overseas List.
It recommends as pretty much equal alternatives ‘Private Developrnent
Assistance, Church Mission, Study and Tourism, Teaching and
Journalism, International Organizations, The US Government - includ-
ing the Navy, the Army, the Air Force, the Defense Intelligence Agency
and the National Security Agency . .. The book was published with the
help of the National Council of Churches. Could one imagine the
Swedish Ecumenical Committee, for example, supporting such a book
and such an idea for Swedesh Christian youth?’

In reply to his own question, Axelson notes (ibid.:18) that
‘Whatever else they are, such people in the US see it as their main
mission to be Americans in the world.’

Axelson occupies a fascinating place in debates concerning the



218 The globalisation «f charismatie Christuani’y

significance of the Word of Life.'® His involvement in both the
Mission Covenant Church and Social Democratic politics means
that he represents two important ‘popular movements’  folkrirelser)
which emerged in the late nineteenth century in Sweden and
which have since become part of the mainstream religio-political
framework. In a report he prepared on the future of the Swedish
popular movements, he explicitly juxtaposes their ideals with those
of the Word of Life. For instance, in a discussion of the potential
for Christian schooling in Sweden, he notes (1987b:52):

Consciously authoritarian movernents are stealthily emerging in the
narne of democracy, and the National School Board seerns 1o be allow-
ing it to happen so long as applications for independent schools look
blarneless, which they naturally do. That is how Sédermalm Church in
Stockholm has managed to get its application approved . . . despite the
fact that it is clearly a supporter of the Word of Life Foundation in
Uppsala. The latter’s view on knowledge and hurnanity reveals clearly
anti-dernocraticand authoritarian tendencies within an abstruse religious
language. Many such schools will be founded in the country as a whole.
One must ask . . . whether this is directly opposed to the early, pioneering
work of the popular movernents.

Axelson is not recommending here a form of Swedish isolationism;
in fact, his defence of the popular movements and their future role
is located within an explicitly global vision of international co-
operation. However, it is clear that his aspirations for global
influence contrast sharply with those presented by the Word of
Life. For him, the traditional movements have the potential to
encourage pluralistic impulses, and are also rooted in models of
solidarity throughlocal action that he regards as constituting a vital
part of Swedish civic culture. His juxtaposition of social models is
echoed by Nilsson (1988:379) in the latter’s report on para-church
impulses in Sweden:

The para-church movemnents are to some degree lay movernents, but
often entirely lack the character of a popular movement. They are as a
rule more professionalised and more dependent on technology than the
congregations ... The Swedish Mission Covenant should work on a strat-
egy to strengthen its character both as a lay movernent and as a derno-
cratic popular movement.

' Axelson alsp contributed to a project n the late 19703 that was critical of a visit by Billy
Grahara to Gothenburg {Colernan 1g8g).
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Il Axelson and Nilsson’s views express a highly critical view of the
Word of Life from a standpoint that purports to defend the origi-
nal spirit of the Swedish popular movements, their sharp profile in
the debate contrasts significantly to that expressed by representa-
tives of another popular movement in Sweden: Pentecostalists.
The boundaries between the Swedish Mission Covenant and the
Word of Life have been drawn fairly clearly in public discourse;
however, the relationship between traditional Pentecostalism and
the new charismatic Movement has been difficult to establish. The
national Pentecostalist newspaper, Dagen, has been much more
wary of condemning the Faith Movement than other parts of the
secular or indeed religious media.'” In an interview conducted in
1987, the chiefl pastor of the local Pentecostal church in Uppsala
told me he had spent the past three or four years being besieged by
phone calls from members of his church as well as other believers,
asking {or his position on the Word of Life. He himself had decided
not to condemn the group: he had not joined in the Mission
Covenant’s ‘discussion day’ on the Word of Life, and although in
his sermons he had referred to certain salient issues such as ‘spiri-
tual leadership’ and healing, direct reference to Faith churches was
avoided.

In fact, the pastor had not been able to avoid one event that
involved a significant marking of boundaries in his church. After
much discussion, he and the elders decided that they had to
respond to the disquiet and questioning evident among many con-
gregation members. In October 1986, after a Sunday-morning
service, the pastor read a statement from the elders. Clearly
moved, and in a voice of considerable solemnity, he stated that
they had come to the decision that those who wished to remain
involved with the new group should leave the Pentecostal church.
He explained that it was not a matter of persecuting individuals,
but of protecting a certain view of the Bible. Then, one of the
elders came to the podium and announced that he could not
endorse this negative response to the new revival. Using a phrase
that certainly would not have been appropriate in a Faith context,
he begged the congregation to forgive him for his ‘weakness’ in the
matter.

'T See Coleman {198g) for an extended analysis of media coverage of the Word of Life.
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As we have seen, the poignancy of the situation for Pente-
costalists lies in the fact that many of them see in the Word of Life
a mirror of their own ideals and past history, albeit one that
appears at times to be distorted and exaggerated.'® The older
Movement grew out of Anglo-American holiness origins, and in
Sweden was effectively formed after a dispute among Baptists over
an interpretation of who qualified to take communion in church.
Although Pentecostalism is now a largely respected member of the
body of Swedish free churches, it was widely criticised in its early
years, with its putative effects on the ‘weak nerves’ of supposedly
susceptible victims functioning as the rhetorical equivalent of the
brainwashing metaphor commonly applied, some seventy years
later, to Faith churches (Coleman 1989:272). Many Pentecostalists
react negatively to what they see as the overpositive, materialisti-
cally oriented message of the new revival, yet they see in it signs of
the ‘life’ that ofien appears to be lacking in a revival that is now
showing signs of its age. Thus Bror Spetz, the pastor of a
Pentecostal church in Stockholm that a few years later was
effectively to be ¢jected from the older Movement, defended his
support of Faith ideals to fellow pastors in a speech that was
reported in Dagen. He compared the current situation to that
evident when the great leader of Swedish Pentecostalism, Lewi
Pethrus, was removed from fellowship with Baptists early in the
century. If Pentecostalism had now become an organised institu-
tion, true revival was ‘something indefinable, it’s a force, it’s life in
indeterminate form’.'” Spetz’s implicit message was one that
Pentecostalists could not themselves dispute: God’s power cannot
be confined to limiting human institutions, no matter how vener-
able or rich in historical significance. By opposing Faith activities,
Pentecostalists might be denying the revivalist message at the very
heart of their own Movement.

' Resides fieldwork in the Pentecostal church in Uppsala, in 1987 1 conducted thirteen
nterviews with mermabers of its congregation. Ages of mterviewess ranged from 15 teo
eatly Bos.

In D gen, 23 Decernber 1986, The four pastors of Sédermalm congregation had the might
o hold weddings withdraswn from them in 1988, According to the Pentecostal Yearbook
of 198g, the reason was that they ‘i word and deed did net demoenstrate that they were
willing to consider thernselves as united with the Pentecostal Movernent’s other congre-
gations’ {in Skog 19g3:90).
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RESFONSES AND REDEFINITIONS

On occasion, Word of Life responses to criticism have appeared
defensive and sectarian. Soon after the opening of its Bible School
in the early 1980s, non-students were banned from attending
classes, although monthly conferences remained open to anybody
interested. Literature given to students at the time told them to
expect attacks from ‘the Devil’; when going out to missionise they
were instructed not to engage in discussion il they were criticised
by members of the public. Even in more recent years, some adher-
ents have chosen not toreveal their identity to ‘secular’ others, par-
ticularly when secking work in Uppsala.

Ekman has ofien spoken and written of the need for believers to
understand the origins and motivation of criticism. In sermons, he
has suggested that people should not become nervous by reading
newspapers but instead should ‘listen to Jesus’ and be ‘fanatics in
faith’. He has also attempted rhetorically to interpret negative
comments in accordance with the tenets of positive confession:
‘We believers have different standards from the world. Where the
world criticises and judges, we set free. Where the world nags and
complains, we speak well and build up.’® This depiction of stark
contrasts between opposing sides was certainly echoed by one
member of Christian Student Front after a public meeting that had
involved Ekman speaking to a large audience of sometimes hostile
people. When T asked the student how he thought the meeting had
gone, he replied with one word: ‘War!’

Responses to criticism expressed in binary terms of good versus
evil are usually intended for internal consumption and are deliv-
ered eitherin private conversation or in sermons and ‘in-house’ lit-
erature. When addressing critics in public arenas, Faith leaders
tend to display a more obviously civic self] locating Faith principles
and practices in the context of ideals of good citizenship. Ekman
and other leaders have ofien referred in press articles to members’
respect for democracy, sense of duty, support for the family and
responsible attitude to the work-place. One way to interpret such
behaviour is obviously to see it as involving the presentation of an

A Word | f L fr Newsistter, 1986 7:3.
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unthreatening image to outsiders. As Wallis (1976) has remarked in
relation to Scientology, religious adherents may often choose not
to expose unconventional beliefs in conventional domains. It is also
the case, however, that Faith discourse as a whole is concerned to
present evangelical action as supportive of the nation and its insti-
tutions. While critical commentators characterise the Movement
as profoundly ‘foreign’, Faith leaders promote (both internally and
externally) a counter-discourse of spiritualised patriotism whereby
conservative Protestant values are presented as essentially Swedish,
as opposed to cither secularised churches or repressive political
forces. Sunday-morning services include prayers for the govern-
ment. Sermons and literature frequently stress that Sweden has a
divine vocation, and such claims appear to involve a conscious ‘re-
territorialisation’ of the group’s activities. At the end of Ekman’s
God, the State and the Ingividual (1988:95-6) he includes a prayer for
the country called ‘God Bless Sweden!” It contains the words:

We proclaim freedom for Sweden and for God’s plans and thoughts for
our country. We dernand that God’s angels protect the borders of the
country and protect what God wishes to carry out in the country. We lay
claim to purification in the blood of Jesus for Sweden, to forgiveness,
purity, protection and freedom for the whole nation.

We sce here, as in other statements made by Ekman (such as a
taped lecture series entitled Fauh for the Nation), the implication that
Sweden, a country with divinely appointed borders, must be pre-
pared to facilitate the carrying out of God’s specific intentions for
the country. God, the State and the Indiidual goes further in asserting
that moral and political revival can only be achieved by protecting
such God-given ‘building-blocks’ of the nation as the law-abiding
individual citizen, the nuclear family and the congregation. In
formal and informal contexts, other Faith adherents also stress
their patriotism and support for the Swedish nation, even if they
cannot approve of the fact that it is ruled by a secular state (and,
moreover, one that has been prepared to join the ‘super-state’ rep-
resented by the European Union).?! Faith Christians are also

* Ome member of the congregation, a lawyer, talks of the need for Christians to 'sit in par-
larnent n the nare of Jesus’, and at least sorne rmerabers have expressed an interest in
becoming invelved n kes, a small Christian Dermocratic party.
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engaging in ritualised demonstrations in order to gain a national
voice, such as a yearly anti-abortion rally in Stockholm entitled
“Yes to Life’, in which abortion is explicitly associated with the
nation’s spiritual, moral and cultural decline. A form of *dominion
theology’ (Percy 1998:188) is being constructed, which emphasises
the need to exercise influence on national government.

In stressing the need to guide Sweden so that the country can
fulfll its divine calling, Faith adherents appropriate a form of civil
religious imagery inherited from North American colleagues (Peck
1993:12; Brouwer et al. 1996:15) and also deployed in other Faith
contexts (Gifford 1998; see chapter 1). As with the US, Sweden is
described as a country with a manifest destiny, especially blessed by
God, which can be realised through evangelical action. However,
an irony of deploying such imagery in the Swedish context as
opposed to the American is that it has few resonances with wider
political and cultural discourse. Brandell et al. (1986:7) note that the
historical and social-structural conditions for the development of
strong civil religious sentiments (revolution, struggle for indepen-
dence, widespread religious discourse) have not hitherto existed in
the modern Swedish state (see also Therborn 1988:34). Even the
death of Palme did not prompt sustained attempts to ‘spiritualise’
his significance in relation to national identity. In such a context,
the combining of political and religious imagery not only appears
anomalous, it comes close to appearing to advocate an irrational
form of nationalism. Indeed, one of Ekman’s most notorious
sermons according to the press’s standards of assessment was
preached in the mid-1980s, just before a general election, when he
stated: “True nationalism . . . is . . . gratefulness to God for the
country and the borders He’s given us. It’s willingness to take
responsibility for the country, to look after it, to defend it from
everything that aims at breaking it down and destroying it.’%
Ekman’s sentiments could be interpreted as combining an attack
on the prevailing Social Democratic government with an assump-
tion that nationalism was divinely instituted.

It might seem as though these attitudes imply a desire for a fixing
and delimiting of identity and influence. Yet Faith ideology in

% Quoted in Word 1 f L fo Newsiotter, 1985 August. (No ssue number given.)
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general, including that propounded in Sweden, talks not only of
single nations, but also of the existence of a world-wide division of
labour between divinely appointed nation-states. The image
invoked is that of a kind of spiritual totemism, whereby each
country has the God-given vocation to seck both internal revival
and external spiritual influence. As Ekman puts it (1988:7): ‘Like
every nation Sweden has a calling. That calling is to return to God
and become His means to spread His glory over the whole world.’
Or, even more forcefully (ibid.):

God’s grace is, thank goodness, greater than all of Sweden’s sins and
transgressions, and I arn convinced that God has the ability to change the
spiritual atmosphere in the country and move Sweden to the position he
wants it to have — to be a beacon for God’s power and life, whose bearns
reach out over the whole world. Tt is not surprising that there Is so much
spiritual strife over this country. Does that mean Sweden is more special
than other countries? No. But it is important for us to take our place in
God’s global plan, so that we do what we should to hasten the Lord’s
return: preach the Gospel of Jesus, confirmed by signs and wonders the
whole world over.

Contact between territorial communities is given a specific
meaning and also located within a linear, eschatological concept of
time, since it is argued that efficient and effective evangelism will
lead all the more quickly to Jesus’ return. National identity is thus
simultancously recognised and, in a sense, flattened, as a// countries
are scen as ‘New Isracls’ (Hadden 1989:250), having essentially the
same spiritual mission to perform and being threatened by the
same prospect that moral decline brings with it economic and
political failure. At times, explicit parallels between the spiritual
needs of different countries are made in order to reinforce such
comparisons. Thus, an advertisement for a book called The
Christians® Fight for America’s Future, written by one of the group’s
members, reads: ‘This unique and highly interesting book deals
with the USA, but it could equally well have dealt with Sweden.’
In the late 1980s, 2 Word of Life missionary wrote a personal letter
to group members who would accompany him on an evangelisa-
tion tour of Finland, and echoed the words of a song commonly
sung at the group: ‘All of Finland’s people will see God’s glory!’
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The recipients of the letter would have recognised the words
immediately and have been aware that they would usually have
referred to Sweden rather than Finland. More recently, 2 newslet-
ter from 1995 talks of how Ekman and a Swedish colleague
marched around Red Square in 1990, ‘binding the spirits’ over the
city, just after God had told Ekman to concentrate efforts on
Russiz.”® The article stresses: ‘The vision in Moscow is the same as
in Uppsala’, emphasising the need to *Equip God’s people with the
word of faith, show them their spiritual weapons, and teach them
to use them in victorious battle for the Lord’. The leader for the
Word of Life’s work in Moscow adds: ‘There is a strong sense of
solidarity in the Bible School with what is happening in Uppsala.
It feels like we have one Bible School in two different areas.” The
importance of nationhood as a paradoxically homogenised badge
of personal and collective identity is nowhere more evident than at
Word of Life conferences. Much of the power of these occasions
is said to derive from the fact that so many countries are repre-
sented by delegates under one roof (along with their national flags)
thus indicating the diffusion as well as influence of charismatic
communities.

In their articulation of a sense of global consciousness, these
christians therefore retain the idea of the nation-state as a conven-
iently bounded moral community but do not allow this to affect
their promotion of global activities —afier all, every member of the
world-wide Faith network shares essentially the same Spirit and
access to okjective charismatic knowledge. Thus, while Smart
(1991) has implied that, in a globalising world, those who hark back
to quasi-civil religions will run the danger of celebrating something
essentially obsolete, the experience of the Word of Life suggests
that the image of the nation-state can retain some importance
within a wider system of transnational practices. Besides Sweden,
two nation-states in particular have significance in the sacralised
landscape of Word of Life Christians: the United States is not only
the source of many power{ul ministries, it is also a country that
does not appear to be oppressed by overcentralised government

23 Word f L. fo Mewsletter (Fnglish version) 1995 3:3-
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(Ekman 198g). In addition, of course, Israel is a sacred territory
that plays a central role in eschatological thinking Here, for
instance, is Ekman’s geo-political characterisation of the connec-
tion between revival activity and the Last Days, taken from a con-
ference at the Word of Life to which the South Alrican preacher
Ray McCauley had been invited to speak (quoted in Gustafsson
1987:56):

The Lord’s glory will come from the north, south, east and west. North is
here. The Lord’s glory will come from the north. Tt will run down like
syrup into Europe. South is South Africa. We have representatives from
the revival that is happening there . . . Preachers from the West . . . have
come here from the UUSA. East - you know what’s happening in Korea.
The Scriptures say the Lord’s glory will come from the east, west, south
and north and flood together in the middle, in Jerusalern. Then Jesus will
return.

These words are of particular significance because they provide
the current configuration of Faith ministries with a role in fulfilling
the divine plan for the world. Biblical truth is not only being echoed
and dramatised, it is actually being effected by global evangelical
activity. The conference itsell is a physical enactment of the
coming together of nations, just as Faith activity frequently
involves making its adherents view, and even visit, other nations
within a framework of evangelical action and imagination.
Missionary visits abroad, ‘pilgrimage’ tours of Israel or the US in
the company of famous Faith preachers, even the sponsoring of
Russian Jews to ‘go back’ to Isracl — all provide physical mobility
with spiritual significance. In addition, as we have seen, the elec-
tronic media can help enrich a translocal charismatic imaginary.
Perhaps appropriately, Ekman’s words quoted above were followed
by a plea to his audience to ‘sow into’ Lester Sumrall’s television
work as a further means of filling the world with God’s glory.

A MICROCOSM OF GLOBALISATION?

Faith beliefs and practices form a powerful package that presents
charismatic Christianity as a paradigm for anti-institutionalisation
on personal, religious and political levels in contemporary Sweden.
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Although the Word of Life is not supported by a powerf{ul evangel-
ical lobby or a coalition of right-wing political activists, as it might
be in the US, its message acquires a strong profile from its clear
opposition to the established religio-political framework in the
country. The notions of empowering the self; as well as exercising
personal responsibility for one’s physical and financial state, can
casily be read as foreign-derived criticisms of paternalist forms of
Social Democracy that have been dominant in the country over
the past sixty years.

Hannerz has written (1996:153—4) of the process of
Americanisation as involving not so much a direct importation of
American values as the provision of a cultural resource to be
adapted for local purposes. In the case of the Faith Movement,
clearly some direct importation is going on, but impulses {rom the
US are also manipulated in more ambiguous ways. In one sense,
North American evangelicalism provides a model for action, yet it
cannot be allowed to supplant the notion of a divinely sanctioned
role for Sweden in the world order. These Swedish charismatics
can admire developments in the US but hold up their own achieve-
ments as equally valid in terms of a global divine plan. It is as
though they have adopted Olof Rudbeck’s triumphalist vision of
the centrality of Sweden (mentioned in chapter 3) but given it a
charismatic Protestant twist. The Holy Spirit, rather than Swedish
civilisation, is being diffused across the globe, while the Christians
of eve;y nation should aspire to make their own country a source of
world-wide influence.

It is perhaps not surprising that the radicalism of the group
appeals particularly to younger believers on personal and political
levels. The globalising charismatic habitus incorporates the
imagery and practices of youth —physical movement, deployment
of contemporary musical forms, technology — and locates them
within a context of protest against an established religio-political
order. However, Faith ideology is more likely to convince the
uncommitted or downright hostile of the justifications for their
scepticism than it is to convert them to the Faith. This new form of
revivalist Christianity has become a widespread trope for an irra-
tional assault on the autonomous and self-controlled individual,
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and moreover one that is un-rooted in local institutional structures.
The group ironically plays into the hands of its critics by promul-
gating hypodermic models of the influence of language and
media that reinforce opponents’ representations of the dangers of
brainwashing by powerful preachers.

Certain images of North America have come to exemplify and
give direction to the threat apparently posed by the group. The US,
after all, is not only the source of much cultural influence in the
country anyway, it is also an immensely powerful actor on the global
stage. Faith adherents appear to swallow a sanctified version of the
American Dream even as they adopt ‘showy’ and ‘unSwedish’
forms of body language. Certainly, the transatlantic credentials of
the group cannot be denied. Yet there is a sense in which the Word
of Life merely exemplifies ‘disruptive’ influences which cannot be
associated with any single nation-state, no matter how powerful. In
the 1980s and 19gos, Sweden has undergone some considerable
transformations: the political situation has become more volatile,
with the Social Democrats no longer being the automatic govern-
ing party; immigration from within and beyond Europe has pro-
moted cultural diversity; the media have become increasingly
plural and international in orientation; and, of course, the country
has recently decided that its future lies in membership of the
European Union rather than in splendid and prosperous isolation.
While apparently constituting a somewhat ‘extreme’ movement in
both religious and political senses, Faith Christianity manages to
touch many of the frayed cultural nerves that exist in contemporary
Sweden. It may not point the way forward for mainstream political
and religious impulses in the country, but, in raising such issues as
the role of government in an economic climate dominated by trans-
national corporations, the relationship between the nation and the
rest of the world, even the place of material consumption in
defining identity, it has located itself (temporarily) at the centre of
current debate over the future of society.

The Word of Life embodies the power of global processes as
much as it does North American imperialism, and here it is appro-
priate to recall another image of Sweden presented at the begin-
ning of chapter 3: that of the death of Olof Palme. The last fificen
years have seen Swedes attempting to understand Palme’s death by
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searching for his murderer as well the specific reasons for his brutal
assassination. So far, no definitive answers have been found, and
the event remains both inexplicable and resonant of unpredictable
danger. The emergence of the Word of Life has also been seen as
deeply threatening, but in this case the culprit appears to be easily
identifiable as North American evangelical Protestantism. There is
some truth in such a claim. But the presence and activities of the
group also illustrate the power of global forces that are far more
difficult to identify and control: the constant movement of people,
images and capital; the reflexive and mutual awareness of others
that is a constitutive part of global ‘orientation’, whether evangel-
ical or secular; the sense that any national territory is only a small
part of an infinitely wider whole. Of course, many in Sweden see
globalisation in positive terms, as providing new opportunities {or
human contacts and influences. Charismatics may, however,
embody the ‘wrong’ kind of transnationalism as far as most people
are concerned. The death of Palme and the rise of the Word of
Life both point to an uncomf{ortable thought: that national agency,
consensus and (benign) surveillance are unsustainable in a new
world disorder.

There is, of course, a further dimension to the controversy
roused by the group. Faith Christianity has now been a visible force
in Sweden for almost two decades. Even during the 19g0s, the
group has roused its fair share of controversy, and in 1998 it was
termed one of the most dangerous ‘sects’ in the country.?
Supporters’ revivalist spirit and universalising imagination can
partially be sustained through the creation of constant flows of
enthusiasm at conferences and the perpetual influx of people to
the Word of Life Bible School and University. None the less, adher-
ents are themselves becoming more established within the Swedish
religious and cultural landscape. Skog (1993:100—2) estimates that
the moral panic surrounding the group is losing some of its inten-
sity, ULl Ekman’s book The Jews: Pecple f the Future ®® has achieved
the respectability of being put on sale at the Pentecostal bookshop
in Uppsala. As Word of Life members age and gain more of a

* The Word of Life web pages now include descriptions of criticisms made of the group.
The one quoted here 15 from JCA-furiren, Teproduced n a Word of Life news tem of
21 Qctober 1998, B Judarna, Framtidens Fotk {19g2).



230 The globalisation (f charismatic Chrishan’y

voice in mainstream contexts they must allow themselves to be
labelled in terms of familiar Swedish categories: as comprising just
one free church congregation among many. Of course, Swedish
society and its institutions will continue to bear the marks of global
influence and action; at the same time, Faith Christianity is likely
to become relatively more assimilated to aspects of an ecumenical,
even an explicitly ‘localising’, consciousness.



CHAPTER TEN

T he Word and the world

Some years ago, at a college dinner, I found mysell sitting next to
a distinguished scientist. On hearing that 1 was an anthropologist,
he asked: ‘And what is your tribe?” In reply, I explained that I did
not study a tribe. I pointed out that my research was based on a
group of Protestant, charismatic Christians located in Sweden;
that I studied their rituals, language and material culture. My com-
panion listened carefully before commenting, in a polite il conclu-
sive manner: ‘3o you do have a tribe.’

Of course, he had a point. Parts of this book have been based
on the study of a specific social group — a Christian ministry
located in Uppsala — with its own conventions of behaviour, cultu-
ral ideals and social boundaries. Affiliation to the Word of Life has,
at first glance, the look of membership in a totalising and seli-
enclosed institution. Work, leisure and religious worship can all be
carried out within the same set of buildings. God provides a ‘plan’
for cach person’s life, complete with “spiritual career’.! On closer
inspection, however, the lives of most adherents entail much more
complex and precariously balanced negotiations between
conflicting forms of identity and belonging. Involvement in the
group is often regarded with scorn or suspicion by neighbours, col-
leagues and even [amily members. Many believers combine
support of the Word of Life with attachments to more conven-
tional congregations.” Most intriguingly, participation in the group

' In effect, the Faith term for a ‘calling’.

2 In their somewhat schizophrenic modes of attachment to religious groups {one might
almost say modes of serni-detachrent), these Christians perhaps provide a conservative
Protestant vamation of the ‘de-traditionalisation’ of religion {Heelas 19g6). Consurer
choice and authority are given sorae prierity over lomg-terrn and taken-for-granted
affiliation te a specific group.

231
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involves a process of constantly reaching out beyond the self] artic-
ulating a globalising orientation not only in word and conscious
thought, but also in action and experience.

It is the nature of this reaching out that has been at the heart of
this book. 1 have tried to show that in certain respects it echoes
many of the wider themes of globalisation that have been dis-
cussed in the burgeoning literature on the sukject. In organisa-
tional terms, the Word of Lifeis akin to a transnational corporation
in its development of connections between a ‘head office’ in
Uppsala and satellite groups elsewhere. The ministry takes full
advantage of the technologies of electronic communications, and
trains adherents to be expert users of such media. Members of the
group learn that ‘the world’ can refer not only to unsaved sinners,
but also to the expanding realm of the Faith Movement, stretching
across national borders and criss-crossed by the preaching tours of
great men and women of Faith. Charismatics in Sweden and else-
where are therefore constructing a form of awareness that echoes,
but, in addition, lends a sub-cultural dimension to, the various
levels mentioned in Robertson’s (1992) formulation of global con-
sciousness.> Robertson refers to the individual, national society,
systematic connections between national societies and humankind
as a whole. When describing the intimately connected arenas that
frame action and self-~understanding, charismatics are more likely
to invoke the born-again believer, sacralised nationhood, the divi-
sion of labour between countries and the totality of human souls
in need of salvation.

Much work on globalisation refers to technological, organisa-
tional and cognitive matters, but not to issues of ritualisation and
embodiment. I have tried to show that the actions of these charis-
matics prompt us to examine how a globalising habitus can
emerge, comprising particular forms of language and physical
engagement with the material environment. In my argument,
‘habitus’ and ‘orientation’ are virtually synonymous. However, 1
retain the metaphor of orientation because it adds to habitus a
more explicit notion of adopting a stance & relation {o others or to
the external environment.* The Word is prcjected into the world

* Dhscussed in chapter 1.
* See roy descriptions of habitus and orientation in chapters 2, 5 and 6.
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through speech and writing, but also through less obviously discur-
sive means. Experiencing the sellf as both a receptacle for and
transmitter of generic power; perceiving congruences between an
aesthetic of spiritual self-development and the constant growth
inherent in divinely ordained language and money; constructing
social action not only as ‘dramatised’ exemplification of biblical
precedent, but also as a resource to be commodified, replicated
and reconsumed in electronic mediz; all of these elements of evan-
gelical practice contribute to globalising processes that can only be
understood through an appreciation of the ritual forms and ideo-
logical assumptions of charismatic Christianity.

Faith Christianity in Sweden therefore displays a Janus-face to
the forces of globalisation. Certain features of contemporary life,
as it is experienced in many parts of the world, are wholeheartedly
encouraged. These features include: extensive contact with people
from other nations; an appreciation of the extent to which events
in any given context can be influenced by developments occurring
elsewhere; the increasing replacement of face-to-face contacts by
mediated events; the incorporation of consumption practices into
daily existence. As a result, Word of Life members travel physically,
virtually or imaginatively to other parts of the globe, and do so as
a daily, constitutive part of their spiritual lives. At the same time,
Faith appropriation of global imagery is also a conversion of it to
Christian ends. The orientation cultivated among believers is one
that encourages the evangelical gaze to interpret translocal con-
tacts in specific, sell-limiting ways. European Union, involving the
formation of an overarching framework of international action
that constrains the powers of individual states, is seen as the work
of Satan; but the global division of labour among divinely insti-
tuted and essentially equivalent nations is regarded as blessed,
indeed a necessary part of global salvation.” In addition, Faith
channels of reaching out involve doing soin a manner that restricts
the possibility of encountering challenging responses from an
unpredictable world. At conferences and workshops, believers
meet fellow Christians from other nations who act in familiar ways,
employing an evangelical etiquette and presentation of sell
learned from a common stock of Faith literature, widely dispersed

* Although the particular importance of the US and Israel 35 discussed in chapter g.
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images and travelling preachers. Missionising through electronic
media allows the imaginative construction of an unbounded and
endlessly responsive constituency of consumers. Ridicule from
those who refuse to be evangelised, or criticism from representa-
tives of religious, journalistic and medical authorities, can be inter-
preted as originating from a common source: a satanic figure who
is the converse of God not only in his evil intent, but also because
he represents the forces of stasis and lack of ambition. The world
of Faith gives an impression of unlimited scope il viewed through
charismatic eyes; from another perspective it represents an ideo-
logically charged ‘reality’ that is constructed to reinforce sub-cul-
tural assumptions while apparently extending believers’ agency
into new arenas of action and influence.® This book has therefore
described the ‘charismatisation’” of the global as much as it has
charted the globalisation of charisma.

In arguing that participation in the Word of Life involves
engagement in globalising cultural forms, [ am not suggesting that
believers are necessarily attracted to the group with this explicit
aim in mind. The factors underlying religious conviction and
adherence are far more complex than any single cause can com-
prehend; furthermore, the reasons people have (consciously or
unconsciously) for joining a group may differ from those that keep
them within the religious community. I do suggest that the devel-
opment of a globalising habitus is one of the keys to developing a
rewarding — and rewarded — engagement with Faith activities. It
is unlikely that many adherents would say that they had joined the
group ¢ order to gain access to global sociality and empowerment;
they are more likely to say that the Holy Spirit gave them no
choice, that they recognised aspects of themselves in ULf Ekman,
or that its members seemed so ‘joyful’ and ‘full of life’ compared
10 other Christians. However, they would probably agree that any
evangelical group worthy of the name must cultivate a desire to

¥ Of course, more secular modes of engaging in globalising processes will also imvolve cul-
turally determined appropriations of technelogy and even habitus. For instance, a study
of how McDonald's constructs and diffuses ts operations on a world-wide scale might
even be able to discern the mcipient creation of a glebalising orientation amoeng, say, stu-
dents at Harnburger University {see e.g. Leidner 19g3). Furthermore, as 1 have pomted
cut, Faith adherents may bring their own evangelical orientation te bear on their business
lives, even when they are working within ostensibly secular contexts.
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‘take the world for God’, using the bountiful resources provided by
divine favour. Through participation in Faith activities most
people are encouraged to locate their identity and agency within
a wider yet more controllable frame of reference than before.
Engagement with forces of globalisation becomes comprehen-
sible within the motivational paradigms, spiritualised experiences
and sacralised language of evangelicalism. The person ideally
gains benefits from God, but can then become a divine tool in pro-
viding blessings for myriad others. A charismatic group based in
Sweden, a country hardly known as a hot-bed of spiritual action,
appears to take on world-wide significance, and its credentials are
constantly confirmed by the presence of preachers, students and
images from other parts of the globe.” These Christians worship
a God who is both within the self and a permanently moving force
on the earth as a whole. Self-transcendence through reaching out
is expressive of the divine, unconfined part of the person. The
godly and the global are, it seems, united in this charismatic
habitus.

Of course, Faith groups in Sweden have not emerged de novo into
a blank spiritual environment. Believers’ styles of appropriating
the rhetoric and rituals of nonconformist faith can partially be
attributed to their attempts to take over the mantle of missionisa-
tion from more arthritic forms of evangelicalism. To ‘globalise’
revivalist forms in this way becomes, to some extent, the mere
irjection of enthusiasm and new ambition into already established
practices. In effect, it becomes a quality of action that extends the
aims of religious agency. | am not suggesting, however, that the
specific features of Faith Christianity can o’y be explained in
terms of protest against Christians whose worship appears
moribund and static. In more positive terms, members of the
Movement in Sweden and elsewhere emphasise and recast in con-
temporary light certain evangelical concerns regarding the resto-
ration of well-being through the grace of God. An evangelical
package is constructed that encourages believers not to retreat

T In discussing the place of locality m contexts of cultural flow, Appadurai {19g6:178) notes
that it 35 ‘constituted by a series of links between the sense of social iramediacy, the tech-
nelegies of mteractivity, and the relativity of contexts’. We see his point llustrated at the
Word of Life.
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from the world, but to appropriate its institutions and assets; not to
deny national identity, but to give it new meaning in the context of
a world system of sacralised societies;® not to avoid consumerism,
but to incorporate it within expansive modes of religious attach-
ment. In the eyes of sceptical outsiders, these Christians have made
a fatal mistake: they have become both in the world and of it. To
Faith Christians, however, the only way to reconstruct human
society at a global level is to promote divine influence without
concern for boundaries between the material, the social and the
spiritual.

A GLOBAL LANDSCAPE OF FAITH?

I have provided an ethnographic account of globalisation by jux-
taposing a detailed study of a single Christian ministry with a
broader overview of the Movement to which it expresses alle-
giance. My approach illustrates how a translocal orientation is con-
structed at a particular point in the extensive network of Faith
churches.” But 1 also imply that the moving, global landscape of
Faith ministries is not made up of purely discrete landmarks. The
boundaries between groups, despite their sell-identification as
independent units, are permanently breached by flows of people,
consumer goods, resources and images. Part of my point is that we
cannot view such flows as somechow ‘additions’ to essentially
Swedish, or North American, or Nigerian, organisations. When
Kenneth Copeland preaches in Uppsala, or Ul Ekman in Texas,
they are contributing to a culture that simply cannot be confined
to societal or sectarian borders. The Word of Life has emerged in
a national context that, notwithstanding the presence of a large
Pentecostal Movement, does not appear to encourage extensive
religious missionising. Undaunted, group members do not confine
their ambitions or reference points to Sweden alone. Ideological
and material resources are cbtained from elsewhere in the world,
as are many Bible School students and preachers. In a sense, the

¥ In this sense, the Word of Life actually contributes an evangelical perspective on the
Swedification of Sweden’ {see both chapter 3 and Ehn et al. 1gg3).

? An alternative appreach would be to Juxtapose several equivalent accounts of Faith min-
istries n the sarne volume.
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presence of the Word of Life in an apparently ‘anomalous’
national context is a further indication of the power of globalising
forces: without support from outside, the ministry simply would not
survive in its current form.

Connections between ministries across the world are obvicusly
reinforced by the marketing of videos, cassette tapes and books,
which are exported widely and translated into local languages.
American products have achieved leading positions within the
internal evangelical economy, but they do not entirely monop-
olise the market. Mutual influences between widely dispersed
Christians are also expressed in the diffusion of a broader religious
aesthetic. Metaphors of growth, movement and sowing out are
very common in Faith contexts. Numerous churches around the
world are filled with smartly dressed adherents, clutching well-
thumbed, heavily noted Bibles and eagerly drinking in the words
of a preacher who circles the (often transparent) podium. The
metaphor of the sword of the Spirit is incorporated into the logos
of many ministries, rendering a biblical image into material form
and converting it into a global trademark.'?

As T have described in chapter 1, certain ideological themes tend
to recur in world-wide expressions of Faith theology. Faith
Christians often appropriate civil religious imagery in secking local
legitimacy, sometimes prompting heated debates over the boun-
daries between secular and religious authority. The spiritually
empowered believer, frequently young, preaches freedom from
financial constraint alongside the need to break the bounds of tra-
dition, represented by such limiting factors as ethnic identity, polit-
ical institutions or ossified revivalist movements.'' Describing the
impact of charismatic, prosperity-oriented Christians in Nigeria

" Referring to a very different ethnographic context, Carmithers {1996) has examined the
creation of a pan-Indian sense of Jam ethnicity and community during the first two
decades of the twentieth centuty He notes how religious leaders created a palpable sense
of a Jain public - a sense of mutual recognition and consciousness amongst disparate Jan
mterlocutors. Public meetings, publications, and thetorics and rituals of mclusion enabled
leaders to speak both to and for a translocal community of interaction. Carmthers char-
acterises such a process as a form of ‘concrete imagining’, in which a community of kin
became a comrmunity of civil society The parallels and constrasts between Jain and evan-
gelical ‘concrete imagining’ are explored in Carrithers and Colemarn {r.d.).

We see here an exaraple of the combined destructive and creative sides of chamsma, as
understood by Weber {Fisenstadt 1968:xx).
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and Ghana, Hackett (1998:258—g) refers to the way clectronic
media become tools of evangelical aspiration, operating at the
intersection of public and private life and mediating differences
between selves and others.'? She talks (ibid.:269—71) of how media
provide consumers with the impression that they are part of a
global system of Christian unity, and asks whether the emphasis on
distant sources of religious power makes such divine force appear
more appealing and effective. She is providing an ethnographic
account of Christians far removed from Uppsala: yet the issues she
raises are as salient in Scandinavia as they are in West Africa. Faith
churches reflect and reinforce current trends within neo-
Pentecostal churches around the world, giving spiritual legitima-
tion to practices of consumption and downplaying an older
Protestant ethic associated more with work and production. As the
imagery of the sword of the Spirit displaces that of suffering on the
cross, so the valorisation of self-sacrifice through labour and self-
abnegation has been challenged by an emphasis on entrepreneur-
ship and risk-taking in order to discern God’s actions in the
world."?

Itis nevertheless clear that Faith practices, ideologies and preach-
ing styles encompass numerous parochial nuances and influences.
In Sweden, the Word of Life’s identity and self-presentation is
partially constructed out of the need to highlight contrasts to well-
established and ecumenically oriented free churches. Its members
must negotiate a legitimate place within a politico-religious frame-
work marked by a relative Social Democratic hegemony and an
assumption of secularity in the public sphere. The globalising char-
ismatic habitus is readily labelled fanatical and self~deluding in a
cultural context where much more restrained uses of the body and
presentations of the sell are normative. The very meanings of
money, youth culture, agency and prosperity clearly take on
different resonances in different parts of the Faith network.
Searching for health or wealth in Nigeria or Ghana is not quite the
same as secking a better life in Sweden or the US. Arecurring theme
in Swedish Faith discourse is the sense that spiritual and cultural

'? Compare van der Veer {1gg6:2).

'* In the context of Sweden, at least, the risk-taking occasioned by such means of self-
assessrnent 15 rendered relatively safe given the existence of a still extensive welfare state,
although 1t raight have different raplications elsewhere.
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peripherality is being overcome by believers; in the US, such con-
cerns over the place of the nation in the world are not salient in the
same way. Some powerful political leaders in Africa and Latin
America have expressed overt support for prosperity ideas; similar
statements would be electoral suicide in Sweden and many other
Furopean countries.'* We see how Word of Life Christians are con-
structing a global orientation that derives many of its impulses from
a charismatic culture that is diffused around the world. However,
specific circumstances have an effect on both expressions of Faith
and the likely repercussions of adherence. The various members of
the global Faith Movement may inhabit differently constituted
worlds even as they interact with each other in ways that give the
impression of mutual comprehensibility.

Thus the charismatic Christians who attend church in the
‘sports hall” on the outskirts of Uppsala are neither isolated in a
sectarian enclave nor participants in a {ully universalised or homo-
geneous culture of Faith. Their lives are much more complex than
that, involving constant interplays between representations of
generic religious belonging, the articulation of national identity
and the embodied appropriation of spiritual power whose origins
are often traced to contexts far distant in both space and time.
They may not succeed in their aim of convincing all other
members of humanity that their particular version of global fel-
lowship is the one to which everybody on this earth should sub-
scribe. Other, more cosmopolitan manifestations of globalisation
are on offer in Sweden and elsewhere. In a more modest way,
however, they express cultural themes whose significance extends
beyond any transnational religious ghetto.'” Many social commen-
tators have argued that we inhabit a world where social structures

"% At the same time, as Gifford {1998:333) points cut, Western concepts of nationalism are
not necessarily replicated M roany parts of Africa.

"* Of course, to some extent Faith Christians express wider trends in religious practice.
Pabb {1995:3-4), for instance, notes that conteraporary media technologies have greatly
mereased the mobility of religious symbols in Scuth Asia, breaking down social as well
a; physical distanice m a precess of disernbedding religious tradiions. In the same
volurae, Little {1955:254) studies the Swadhyaya Movement and focusses on the use of
videotaped discourses of itsleader, Athavale. He argues that the technolegy ‘allows what
was previcusly impessible - narely, a global religious movernent erganised around par-
ticipation in a sacred group experience that traditionally depends on the physical pres-
ence of a sacred figure’. Wilson {1ggg:5), meanwhile, refers to the need for religious
ragvernents to construct clisnteles m the context of consumer-orented societies.
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are increasingly being challenged by mobile structures of commu-
nication; where the rationally arranged spaces of modernity are
blurring into the shifting and mediated images of post-modernity;
where the increasing ‘disorganisation’ of capitalism has involved
the movement of suktjects and okjects whose flows cannot easily be
synchronised with national boundaries.'® The Word of Life and
the Faith Movement as a whole illustrate just a few of the ways in
which such developments can be acknowledged and sometimes
even embraced. These Christians promote views that will probably
seem remote {rom the assumptions of many readers of this book;
yet they are addressing social and cultural transformations central
to the world in which all of us live.

' Discussed in the Introduction and chapter 2. See also the discussion in Lash and Urry
{1ggq:10).
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